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A NOTE 


The publication of the present work represents a 
part of the comprehensive scheme undertaken by the 
Bharati Mahavidyalaya which is an Aryan University in 
the making. In brief, the whole scheme is as follows— (i) 
Establishment of Schools and Colleges of various types 
for imparting education in all branches of human 
knowledge, grouped together on all extensive plot of 
land by the side of the (Ganges in a few miles from 
Calcutta. (a) Establishment of different allied bodies 
■oiz., Vedic, Jaina, Buddha. Sikh Parisats etc. (3) 
Publication of model Text books on various 
subjects incorporated in its curriculum for the benefit 
of students (4) Publication of Extension Lectures 
delivered by specialists in different subjects. The 
activities under* the first three heads needs not 
be dwelt on here as they are given in detail in 
the different bidletins of the Mahavidyalaya. Some 
reference to the activities under the fourth head may 
not be out of place. 

Five different Series of Extension Lectures have 
already been taken up, viz. (a) Religion Series (b) Educa- 
tion Series (c) Social Science Series (d) Politics and 
Economic Series (e) Philosophy Series. 

The present book is the first nd. of the Religion 
Series. It consists of Eighteen Lectures on Vaisnavism 
by Dr. Mahendra Nath Sircar, m.a., a scholar of 

international reputation, many of whose monumental 
works on Philosophy and Religion are already in the field. 
These are delivered as “ 5 ri Kysna” Extension Lectures 
on “Aryan Dharma.” The author himself, a mystic, 
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is fit to deal with the theme and he has done 
thorough justice to it by his masterly and exhaustive 
treatment in a lucid style, so that the subject though 
abstruse, has been made interesting and intelligible. 

Such publications of our Religion Series may be 
compared both in its aim and spirit to similar publica- 
tions of lectures on Comparative Religion delivered 
under different Trusts in the West as well as in the East; 
and we venture to believe that this book will be a distinct 
contribution to World Thought and Culture for a 
proper understanding of the grandeur, depth and dignity 
of Hindu Mysticism, or properly speaking Aryan 
Mysticism, as embodied in the Sacred Literature of the 
Aryans. 

The other lectures on Tantricism already prepared 
will be published in Part II after they are delivered. 

We are thankful to Sir N. N. Sircar, k.c.s.i., for 
contributing a Foreword and materially helping us in 
the publication. 

We regret the unavoidable discrepancy in the quality 
of the paper due to war emergency which is also the 
reason for the delay in bringing out the Volume. 

It is hoped that the publication will meet with 
a ready and warm reception both in this land and 
abroad, both from the lay public interested in Religion 
and from the specialists who have made a technical study 
of the Subject. 

‘Janmastami’ ") 

The 23rd August, 1943. ^ (^kanira okefll 

^harafi Mahavidyalaya ^ 



FOREWORD. 


It is a perilous thing for a non-specialist to write on 
so formidable a subject as philosophy anything whatso- 
ever, even a foreword, involving as it does, comprehensive 
knowledge of the topic and other qualifications. Yet I 
have been asked to do it, a request I cannot refuse. Dr. 
Mahendra Nath Sircar is a philosopher of international 

reputation who. has made his mark by his solid contribu- 

0 

tions to philosophy and religion and this the latest 
product of his fecund pen does ample justice to him both 
by its depth of matter and lucidity of manner. It is a 
helpful and useful book on Hindu mysticism in the most 
comprehensive sense of the term, giving us wealth of 
information, subtle, appropriate and suggestive criticism 
and a constructive approach to one of the most funda- 
mental problems of human thought in an original 
manner. The book is divided into two Parts, the first 
Part dwelling at great length upon Vaisnavism in its 
mystical aspect and the second Part Tantricism from the 
same angle of vision. The first Part contains nineteen 
chapters each of which may be regarded as a single unit 
being devoted to a single, topic. In a dramatic manner, 
as it were, the first chapter entitled “Reason, Revelation 
and Faith” conducts us into the very heart of the subject 
by demonstrating the futility of reason as an instrument 
of discovering the ultimate Truth, by assessing the value 
of revelation and last of all by giving us the true signi- 
ficance of faith. Here we get in a short compass an 
evalution of philosophy and religion or more properly 
the philosophy of Religion by a writer who himself might 
be regarded as a' philosophical mystic of the truest type. 
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We are told at the outset “Religion is not reflection on 
life. It is the sympathetic understanding of life. It is 
living experience. It is direct contact with the living 
Reality.” This by no means is to be discovered by 
reason: it is to be discovered by faith and faith alone, 
for as the author observes, “Reflection leaves us cold, 
indifferent and cannot give the joyousness of spirit. It 
can only give us the intellectual chart' of spiritual life, 
which affords at best the foundation of faith in the light 
of reason.” In the second chapter “Contemplation and 
Rapport,” we are shown that the way of the mystic is 
superior to that of the philosopher. The philosopher is 
primarily a man of emotion and intuition. The author 
very significantly puts flie difference in a pointed way 
when he says, “The contemplation of values* is a matter 
of transcendent reflection but rapport is the actual 
identification with the divine spirit with all its creative 
expression.” Step by step, the author leads us .to his 
principal topic Vaisnnavism which is a typical example of 
aesthetic dynamism, a veritable kingdom of spirit in 
which “Will” becomes the spontaneous expression of 
bliss. The third chapter “Philosophical Mysticism” goes 
deep into the complexities of the subject and gives us a 
critical estimate of VaLsnavism as philosophical mysticism 
of the transcendental type. In Vaisnavism we get the 
symphony of the whole rather that the music of the parts. 
It engrosses the seeking soul. The reader can get the 
whole of Vaisnavism in its mystical aspect in the conclu- 
ding words of the author towards the end of the Chapter. 
“Naturally philosophic mysticism in Vaisnavism is not. 
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the sense of exhaliation or rapport because of a sudden 
movement and expression in spirit in its superior height. 
It is the calm delight which flows from quiet repose of 
being necessary to enjoy the concrete expression of 
spirit in its integral setting. It is the opening of cons- 
ciousness in wideness and vastness. Vaisnavism does not 
seek annihilation or the denial of life but the breaking 
down of the barriers which constitute separate existence.” 
The integral realisation denies separation and presents 
the Reality in its full setting, in its essence and in its 
glories. In the fifth chapter “Ethical and Moral Mysti- 
cism” the author dwells further on the topic from the 
ethical standpoint and shows us the moral necessity of 
mysticism. His treatment of Psychism and Supra- 
Psychism” in the 8ih chapter is profound. 

I have referred to a part of the book chapter by 
chapter after the manner of a reviewer only to give the 
reader an idea of the variety and magnitude of the 
author’s contributions to a vitally important problem. 
In composing the book Dr. Sircar has harnessed the 
whole of the relevent Western Philosophy represented 
by Hegel, Bergson and others in his service and has 
made fresh, stimulating and pregnant contribution# of 
his own. 

The Bharati Mahavidyalaya has done very useful 
work by undertaking the publication of this valuable 
volume which is expected to be a distinct addition to 
world’s stock of knowledge on the subjects of mysticisiTi 
from the Vaisnavic and Tantrik standpoints. 

6?, Cyi, oJircar 




INTRODUCTION. 


This volume is a sequel to my Hindu Mysticism 
(according to the Upanisads). It presents the dynamic 
forms of Mysticism, Vaisnavism, and Tantricism. Pro- 
fessor Bergson in his two essays on Religion and Morality 
has wrongly characterised Hindu religion as purely stati- 
cal. Hindu Mysticism has its emphasis upon transcen- 
dence where the movement of life is eased in the cosmic 
stirring of spirit. Dynamic Mysticism fully bears it 
out and presents ilic wider, the freer movement of life 
and consciousness. Vaisnavism forms by itself a distinct 
mode of thought and spirituality. It has a philosophic 
setting and spiritual inspiration distinct from the Tan- 
tras, thougli it is regarded as an Acara (spiritual dis- 
cipline) in tlv I'antras. 

The arrangement of the topics and the presentation 
are fice, following the spirit and tlie inspiration rather 
than the details of teachings; for Mysticism, more than 
anything else, is a live inspiration. A distinct sympathy 
is more imporiam and helpful for its understanding than 
reference to the literatures that have grown about the 
systems, d’here is a vast literature on the subject, 
specially on the Tantras, but the fundamental structure 
of thought and spirituality is almost the same. And I 
feel that unless the structure is followed closely with 
creative sympathy and spiritual imagination, it is difficult 
to follow the meaning and significance of the teachings. 
Mysticism deals with Life in its utmost stress of creative 
expression and Being in its unfathomable stillness. It 
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emphasises the Mystery of Silence along with the Mystery 
of Life. 

Mysticism creates intense interest as it represents the 
effort of the human spirit to move on its wings to scale 
the graded universes of existence. This interest does 
never vanish as it acquaints us with the symphonies of 
life that are hidden deep in it. The realised soul be- 
comes a piece of living poetry, beauteous in form, 
rythmical in the beats of being. The Mystic is enthroned 
in the majesty of the Infinite Being and ineffable Peace, 
his foot-prints are left on the canvas of space and time. 
He comprises the universe within himself fully realising 
the living contact of his wider being with every atom of 
existence. He has the unique experience of the irridis- 
cence of light, the efflorescence of bliss, the ease of life 
and the cosmic stirring of will. This inestimable privi- 
lege is his by his sleepless effort at the conquest of the 
intractableness of matter and his endless struggle to shake 
off his finitude. He is led to this supreme puissance by 
an unconscious but irresistible drive. 

Inspite of the realistic bent of thought and the 
melioristic attitude of life, mysticism still has its hold to- 
day because it lifts the veil from inmost secrets of being 
and it offers experiences too deep for words, far be- 
yond thought. Such experiences are in the beginning 
occasional, but with *the maturity of fitness they become 
continuous. Religion, to quote Collingwood, “is not a 
superfluity for the educated and an opiate for the 
masses.” “It is the only known explosive in the economy 
of that delicate internal-combustion engine, the human 
mind. People rich in religious energy can overcome all 
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obstacles and attain any height in the scale of civiliza- 
tion.” Mysticism is still a close preserve to logical 
intellect, its organum is not as yet disclosed. It is not 
knowledge. It is super-knowledge. It is not knowing. 
It is being. 

No one is better aware than the author of the 
difficulty of the task and his incompetence to deal with a 
subject so vast, and mysteries so deep, but a secret and 
persistent urge compels him to bring out the ancient 
Wisdom u'ith the fervent hope that some few ivill appre- 
ciate the ancient treasure, even when the waves of the 
troubled sea of modern thought do not allow us to hold 
our anchor of life in Spirit. 

I am deeply indebted to Mahamahopadhyaya Pandit 
Gopinath Kaviiaja, M.A., for his kindly reading the 
second part of the Volume and advancing cogent sugges- 
tions. My thanks are due to Prof. Haridas Chowdhury, 

M.A. and Prof. Parcsh Chandra Bhatfacharya, M.A., Mr. 
Raucndra Kumar Mailra, M.A.. B.L., Mr. Sukuinar 

Milter, M.A., and Mr. Nagendra Nath Chakravarti, for 
lielping me in reading the proofs. 

My thanks are also due to my former pupil Mr. 
Satis Chandra Seal, M.A., B.L., Hony. General Secre- 
tary of the Indian Research Institute and of the Bharati 
MahWidyalaya for arranging the lectiu'es and under- 
taking the publication of the book. 

“Janmastami” 

The 23rd August, 1943. r Mahendra Nath Sircar. 
Calcutta. 3 




"The sensitive soul oversteps the 
condition of time and space ; it 
beholds things remote, things long 
past and things to come. " 


(Hegel) 




CHAPTER I. 


Reason, Revelation and Faith. 

Religion is noi reflection on life. It is the 
sympathetic uiulerstanding ol life. It is living experi- 
ence. It is direct contact with living Reality. It 
is its appraisement through every channel of exf^erience, 
and therefore it emanates from the rhythm of our whole 
being. The full nature of religion is difficult to under- 
stand, for sympathetic understanding varies in propor- 
to our responsiveness to the rhythm of life. The varia- 
tion in spiritual experience is relative to the degrees of 
receptivity. Spiritual life is insight, reception and adap- 
tibility. It is very difficult to fix its form as we become 
responsive in the different j)arts of our being with differ- 
ent degrees of intensity. 

Religious experience is uni(|ue, for it proceeds 
directly from the wise passiveness of the soul ; it is essen- 
tially identified with life, and the more life opens into 
its sublime immensities, the more does it yield its nature 
and reveal its reality. This living experience is not a 
matter for reason to judge or to appreciate, for in its 
finer vibrations and genial currents, thinking has no 
place. Understanding builds up a scheme of know- 
ledge and can hardly envisage the spiritual heights 
of our being and the richness of our experience. 
Ileflection on spiritual experiences is not religion, 
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Reflection leaves us cold and indifferent and 
cannot give the joyousness of spirit. It can only 
give us the intellectual chart of spiritual life, which 
affords at best the foundation of faith in the light of 
reason. It has to forgo the living foundation of faith. 
Reason examines the condition and the possibility of 
faith and enters into fruitless discussion whether the 
life of faith is consistent with the life of knowledge. 
The controversy has its origin in the attempt at 
rationalising faith, quite ignoring the fact that faith has 
a higher orientation than reason, as it is associated with 
life. Reason discovers that dynamic relativity is 
involved in its nature, and in this sees the basis of 
a spiritual life. But to say that spiritual life has in it a 
polarity of the finite and the infinite and to accept it as 
the rational basis of faith do not go far to indicate the 
nature of that life. And it is naturally so, for reason 
cannot rise above its own nature and enter into the heart 
of things. Reason can see the setting, but cannot enter 
into the innate experiences imbibed in the life of spirit. 
Understanding is the least part of religion. It is essen- 
tially experience, the sense of numen. 

The conflict of faith and reason is the conflict bet- 
ween life and understanding. And this conflict is due 
to the enforced division between the two. Understand- 
ing apart from life can raise a schema of faith, but in 
this construction we forget that life has its inner move- 
ments which reason cannot penetrate. To characterise 
religion as the immergence into eternal life is the least 
understanding of it. The touch and the inipress of the 
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Divine upon the dedicated spirit cannot be appraised 
exactly by reason. It is a living experience. 

Spiritual life is appealing because of its richness, 
because of its responsiveness to life, it is essentially life 
in its finest expression. Spiritual life develops its own 
understanding, an understanding that sees the immediate 
presentation oF experiences and their orchestral unity. 
And in it the joyousness, the security of faith goes with 
knowledge. Religious experience is the complete pre- 
sentation of life and naturally religious life cannot be 
a life without a deep appeal to the foundation of our na- 
ture. And indeed it is a truism that in spiritual experi- 
ences our nature gets the fullest satisfaction, for here the 
faculties of the soul are presented in their best form and 
in finest intensity. 

Religious experience presents life in all its ,intc- 
grity and completeness. It is a life rich in every 
way, rich in vividness of feelings and rich in magnitude 
and qualities. Hence reason, divinely tuned, instead of 
building up a schema finds in it a rhythm which can 
present the transcendental truths. Life in its finest 
urge does not leave any side of our nature unpresented ; 
it exhibits the transcendental truths and at the same 
time indicates life’s movements towards the assimilation 
of them in life’s completeness. Religion has no mean- 
ing, if it is detached from Truth ; the life of faith and the 
life of reason in their rhythm combine to present and 
enjoy the highest Truth which is also the greatest Holi- 
ness. They present the two sides of the one integral 
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experience ; reason, the setting in its immediateness, 
faith, the core of spirit. 

Religious life is the life of transcendental know- 
ledge, beauty and holiness. It makes our life full and 
intense at every point, and the difference that is some- 
times emphasised between these experiences emanates 
from the absence of integral faith and experience. When 
the fuller harmony of life is active, all the aspects of life 
become effective. Reason in its rhythm appraises Truth, 
faith in its rhythm finds the greatest security, love in its 
rhythm appreciates the finest joy, eternal life and move- 
ment. The spiritual life does not leave any side of our 
nature blank, for it is fuller life, finer delight, and great- 
er truth. 

If spiritual life is assuredly finer life and wider ex- 
perience, naturally it will go with revelation, for reve- 
lation is emanation of truths from the deep recesses of 
being. The word ‘revelation’ these clays has lost its 
grace, as it points to a supra-rational source of know- 
ledge. And since revelation is associated with the life- 
history of a particular personality, it naturally loses its 
force. It makes great demand upon faith and credulity. 
In the great historical religions, save and except Hindu- 
ism, ‘Revelation’ takes place through some historical 
person, and hence naturally, with all the respect .shown 
to his life, character and utterances, human reason has 
tried to find out the rational basis of faith, for revela- 
tion requires the surrender of reason and the ready ac- 
ceptance of a truth not otherwise accessible. And some- 
times the revealed texts give so diametrically opposite 
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opinions concerning the fundamentals of life that it be- 
comes almost impossible to assess their values properly. 

Such difficulties are natural when the source of 
knowledge becomes extra-ordinary and uncommon. 
These difficulties are greatly enhanced by emphasising 
the externality of revelation and its source. The human 
mind is accustomed to think of revelation as a source of 
knowledge (juite external to our mental formations ; and 
at times new truths visit us if it pleases God. The 
idea of a distant Divinity makes revelation more an acci- 
tlent— and a happy accident— than a possibility ingi'ained 
in our nature. This outwardness of revelation is what 
reason finds difficult to grasp, lor it enforces a division 
between human experience, human reason and Divine 
wisdom. But this difficulty is immediately removed, if 
tlie inwardness of revelation and its inherent association 
with life is fully realised. If instead of the conception 
of a distant Divinity sending forth His message in auspi- 
cious luoraenls of life, life is looked upon as conceived 
anti sustained in Divinity, revelation will mean a new 
flasli of light, a new How in life. Revelation is really 
the presentation of a liner and greater Truth from the 
supra-sensuous and tlie supra-niental, but it does not 
mean that it is quite foreign to life ; it is in it and it 
emanates from the liner urges of life. I he hnest truths 
are given out tvhere the movement of life is delicate and 
the urge subtle. It is, to cull a phrase from the mystic 
Ruysbroeck, “radiance above reason. 

Revelation implies the presentation of Truth not 
otlierwise accessible. Life has its inwai'd guidance, and 
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when the inward guidance emanates from the super- 
mind, life receives the light of revelation. All the indi- 
cations of life are not revelations. Indications may 
proceed from our vital and instinctive nature. Indica- 
tions may come from the mind and higher intelligence. 
They are formations in the different layers of our 
being. 'Fhey do not proceed from the fountain source, 
from the encompassing super-mind. The impress of 
the super-mind upon life makes life radiant in joy, silent 
in peace, and luminous in knowledge. This super-mind 
contains supra-mental truths, which life constantly as- 
pires to realise. 

Intuitions have great values, since they are the fine 
indications immanent in life. They reveal the secrets 
that are accessible in the ordinary course of development. 
But revelations are truths that become accessible only 
when the supra-mental urge becomes active. Intuitions 
are possible to the sensitive, revelations, only to the 
elect. Revelation, therefore, implies a special fitness. 
Since this fitness is not everywhere present, revelation 
can be only possible in select cases. 

Revelation is not psychic intuition. There are oc- 
casions where the psychic fitness exhibits some inner 
truths. I’lie poetic, the artistic inspiration emanates 
from psychic transparence and responsiveness, but that 
necessarily is not revelation ; even the fine philosophic 
constructions are deep laid in the psychic layers of our 
being ; but they are not revelations. 

Revelation must not be confounded with intuitions 
proceeding from the different layers of our being. 
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There are vital intuitions, expressing the truth and the 
latv of vital being ; there are mental intuitions, proceed- 
ing from the mental being, there are intuitions of the 
higher mind, retealing to us the ideas of reason, the 
archetypal forms, and sometimes the archetypal beauties. 
I'hese intuitions are still within the range of our own 
experience and cannot really pass for revelation. Reve- 
lation supposes a direct touch with either the over-mind 
or the super-mind. It really presupposes the expression 
of spirit quite independent of vital or mental function- 
ing. These are truths covered in the light of spirit, but 
which cannot be felt and realised unless life can forgo 
its natural limitations and formations and can invite its 
radiant and beatific nature. 

Revelation has direct connexion ivith our psychic 
nature and psychic harmony, but its essential character 
lies in its objectivity and its objective impress. It is 
not a subjective intuition, or feeling. The self receives 
an impress from an inaccessible height. The psychic 
life in inati is continuous with the cosmic life, and the 
psychic openings acquaint us with the radiations that 
emanate from the cosmic. And this accounts for illumi- 
nations more subtle than psychic intuitions. The psy- 
chic intuition may proceed from the urges of our vital 
and psychic being ; these urges are indications of the 
prospective vital or mental growth ; the psychic life can- 
not ordinarily rise to a fineness to understand and feel 
the thread of connexion between it and the cosmic life. 
Psychic intuition cannot in every case reveal the supra- 
mental truths and purpose in the movements of life. 

? 
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But in cases where the psychic penetration is deep 
enough to be responsive to the cosmic urges, it reaches 
the wider range of knowledge, realises the greater pos- 
sibilities of life and feels the deeper cosmic movements. 
Revelation introduces to us an aspect of life which is not 
otherwise accessible. The psychic fineness acquaints us 
with the vital and creative forces, with the idea-forces, 
with generic volitions. It emanates from the layers of 
our psychic life ; but when the supra-mental intuition 
reveals the cosmic life, we are then entitled to get a 
glimpse of the transcendent truths and the formations of 
the transcendental will. In revelation, therefore, the 
mind oversteps its own limitations and becomes free from 
the obscurities of its nature and with finer responsiveness 
it gets sure access to the Divine Wisdom. Supra-mental 
revelation, therefore, carries higher authority, for, it oii- 
ginates from a source that cannot decei\'e, and impresses 
through an organ that can not err. It is, as William 
James says, “cosmic pure experience.” 

Every man does not possess equal psychic fineness. 
Every soul does not receiv^e in the same way, and natur- 
ally there arises divergence of opinion about revelations 
and all revelations will not point to the same truth. 
Revelations proceed from the graded universes ; there 
is a vast range of cosmic life hidden from us, 
and unless the psychic perception can reach the high- 
est pinnacle of supra-mental life, the finest revelations 
cannot be obtained. The spiritual life appears, there- 
fore, in the beginning as the growth of the finest possibi- 
lities, for the spiritual life is really an opening to the 
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finer ranges of experience— but unless the psychic life can 
catch the main spring of the cosmic life, life cannot en- 
joy the true revelations of spirit. Insight into graded 
worlds and revelation are, therefore, to be distinguished. 
The former is true to its own sphere, the latter only to 
the Divine. The Divine wisdom, therefore, must pro- 
ceed direct from the divine source and not from any 
finer layer of being ; these flashes open to us ranges of 
existence, but they do not reveal the Divine life in its 
immanence or in its transcendence. 

Life is exposed to error in almost all the stages of 
its expression and naturally in our upward ascent unless 
the mind can distinguish the expressions and the divided 
urges from the main spring of the siipra-mental current, 
it has every chance of mistaking the shadow for the 
reality. This emphasis at once distinguishes revelations 
from the other urges of life, however fine and radiant. 
The tendency of the age to explain spiritual life as a 
sublimation of sex impulse is an illustration of this usual 
fallacy. 

The vital urges, however refined, cannot pass for 
the urges of spirit. The spiritual urge touches all parts of 
our being and transforms the instincts to its advantage 
and removes the division of nature and being. The 
fundamental deficiency in the modern interpretation of 
religion lies in its enforced divorce from its fountain 
source. To explain religion as the finer manifestation 
of the vital or the psychic urge is really to miss its true 
nature and import. 

The spiritual urge is the finest urge. The vital 
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and the mental urges are obstructed expressions of spirit 
and consciousness. It is easier to conceive the finer 
gradations of life as more original than to conceive them 
as evolved by a pressing urge. This urge is rather the 
prop of a finer life, which is exhibited under resistance 
and pressure. But that does not mean that the fine is 
less original and newly evolved. The resistance felt by 
the finer urge for its expression is clear proof that crea- 
tive expression is the moulding of the gross by the deli- 
cate impress of life. The ordinary dualistic conscious- 
ness conceives the moulding of life in this way, but the 
fine and the gross are equally the urges of life. The 
one is the more expressive and elastic and the other less 
expressive and less elastic. Life is elasticity and expres- 
sion, and where these indications are finest,- life has the 
best exhibition and the richest experience. Iii the as- 
cending scale of expression, the restricting and seeming- 
ly dualistic character is removed. 

The conflict between science and religion has been 
due to the pre-conceived notions of science and the want 
of fine psychological experiences. Science in its experi- 
mental analysis may itltimately reach the radiation of 
energies, but the psychological revelations of the finer 
form of energies remain to it for ever sealed. Hence in 
its interpretation of religion, it naturally starts from be- 
low and attempts an interpretation of superior experi- 
ences in terms of lower categories. However, the scien- 
tist cannot successfully explain them. These emergences 
really indicate finer realities which are not revealed 
because of the restricting influence of the forces. The 
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psychological revelations assert the truth, for they exhi- 
bit the gradations of forces in a hierarchy and their regu-. 
lation from the centre. The conflict between science 
and religion will always remain and the interpretation 
of religion in terms of science will be natural so long as 
the liner psychological experiences do not help us. They 
can alone convince us that there arc finer forms of ener- 
gies which do not necessarily emerge or arc not radia- 
tions from the cruder forms working in the lower levels 
of existence. The physical, the vital, the psychical, the 
spiritual are all expressions of the Primal Energy and to 
explain the spiritual in terms of the physical or the vital 
is not a guide to better understanding. 

The spiritual is indeed superior to the vital and the 
physical urges, biit this superiority does not indicate its 
difference in kind. Difliculty arises from the categorical 
fixation and differentiation of the spiritual from the 
material and the vital. The emergence of spirit out of 
matter or energy makes science bad and religion worse : 
the concept of energy with which the theory begins is 
not clearly defined, and the emergence of the finer out 
of the crude is not satisfactorily explained. 

The trace of the original duality of mind and matter 
is still retained in some form, and this has been the 
cause of the separation of religion from science. The 
Indian mind has not experienced this conflict, for it 
has conceived supra-material and supra-mental forms of 
energy. 

The material is spiritual ; only, it is the restriction of 
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the spiritual will or force. Bergson conceives matter as 
an inversion of movement of the ‘Elan vital’. Similarly 
it can be said that matter is not really an entity, it is 
the restricted movement of the Primal Will. It is easier 
to start with a primal will and to explain the physical 
as the concentrated vibrations of the spiritual, as the 
primal energy deflects from the centre, than to start with 
the crude conception of energy or matter and to evolve 
finer expressions and energies out of it. And it is incon- 
sistent with spiritual experiences of ages, for spirituality 
presents a finer life, radiant vibrations, and luminous 
expression of the Primal Energy which are not experienc- 
ed in the vital-physical world. Even the clear and the 
confused mental perceptions are an indication, that the 
primal energy has its degrees of expression which are not 
equally fine everywhere. This can explain that in the 
order of creative exjiression, the primal energy passes in- 
to grosser forms as it passes through the process of con- 
densation and concentration. And this can only inte- 
grate the spiritual experiences with other forms of ex- 
perience and can trace out a continuity between the 
levels of our consciousness on the one hand and the 
grades of existence on the other. 

Indian spirituality, therefore, conceives the diffu- 
sion and the concentration of energy. Concentration goes 
with creative expression, diffusion with spiritual expan- 
sion. When the creative energy is suspended, the pri- 
mary energy enjoys a transcendent poise. The Indian 
teachers conceive the' three-fold modification of energy, 
•■-causal, subtle and gross. They represent the degrees 
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of condensation. In the process of condensation, life 
glows in variety and complexity, but its fineness and 
subtlety suffers. The emergence of fine subtleties is, no 
doubt, a pleasing experience. Spiritual experiences are 
welcomed by modern scientific men as exhibiting the 
finer modulations of energy. But the finer modifications 
are not new and quite unexpected expressions, they are 
immanent in the crude forms and do not make a fresh 
start. 

Some scientists cannot see the subtler movements of 
energy and hence conceive an advance in evolution in 
the spiritual and the mental ; it is not an advance in 
the sense of a new category coming into existence. It 
is an advance in the sense of exhibition of the finer and 
the causal. 

Religion is not therefore anti-scientific, it is rather 
super-scientific. Human experience cannot always rise 
above the limitation of sense-intelligence, it can not see 
the immanence of the spiritual dynamism in the expres- 
sion of life. But these supra-sensuous expressions of a 
spiritual dynamism become quite manifest to the intui- 
tive (or seeing) intelligence. Subtle movements of 
dynamism become then evident and the physical is 
then realised as really the limitation of the spiritual. 

Spiritual experience, instead of denying science, 
rather gives correct insight into and finally idealises it. 
It increases interest by demonstrating the deep-laid con- 
nexion with the different sides of existence and the com- 
mon thread of life running through them. Science, in 
confining itself to a specialised universe, has really gone 
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not further than establishing connexion between events 
of a statical universe— it cannot see the deep stress or 
stir that is moving in the heart of reality. Bergson per- 
ceives the shortness of this mechanised conception, for it 
touches the fringe of life and satisfies itself with reducing 
the facts to a fixed order and inflexible determinism 
ignoring the free creative energy. The dominating in- 
fluence of science invades philosophy, which systematises 
conclusions of science in an ordered universe. Philo- 
sophy then becomes fond of scientific methods and raises 
up its structure on a statical conception of relations 
quite ignoring that living reality can not be truly appre- 
hended by scientific analysis. The new scientific out- 
look has its hopeful inspiration. The Indian out-look 
is comprehensive and synthetic. It has all along laid 
much emj^hasis upon the method of viewing things in 
integrity ; for to view an event in isolation is not the 
correct understanding of it. It has a history and a 
back-ground, its correct appraisement is possible tvhen 
that history and the stress under which it evolves arc 
presented. 

Bergson's liberation of philosophy from the thral- 
dom of intellect has not only created a new interest in 
philosophy ; it has reinstated religion. He gives 
emancipation from the fog of ‘relativity of knowledge’ 
and introduces us . into the continuity of creative life, 
into the reality of history and emergence. "What is life 
but creative urge and faith ? This eternity of life is 
what man is always after ; it has been the promise of 
religion. It is not reserved alone for a spiritual aristo- . 
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cracy, but is also meant for a spiritual democracy. To 
understand life sympathetically is toTive religion. 

The appeal of religion is really the appeal of life. 
Sub-specie clurationis is the source of a new inspiration. 
The eternal joy of a creative life takes the place of joy 
of seeing things in their unchangeable hxity. Life re- 
mains to Bergson the source of eternal inspiration, for 
life is what transcends the continuous formation and is 
the reality. The ixligious sense would afliliate itself to 
life ; religion is especially the ijistinct to appreciate and 
enjoy life apart irom its form. This promises immorta- 
lity. Life’s formation undergoes changes, but not the 
stress, the impact which lies in the lieart of things. And 
this sub-specie duraiionis is a rare vision, because it gives 
the knowledge of unfettered becoming. No terminal 
experience is possible in the })rocess. Life is unceasing 
movement. Any terminal experience stops its How and 
kills it. Religious entliiisiasm certainly lies in enjoying 
the freedom of life and essentially in our release from 
the overpowering inertia of matter. 

No doubt, in spiritual lile there is an incessant urge 
of breaking all inertia, so that life can express its finest 
and best. But in this ascent there is an objective, and 
leligion cannot transcend this objectivity. A ceaseless 
life, with every insistence to transcend the formation, 
sounds poetic, but it cannot convey truly the significance 
of spiritual life. Lhe great attraction of spiritual life 
is its freedom from the sense of time ; religion more 
than anything else has this appeal to timelessness. An 
appeal, no doubt, is there for eternal life, but eternity 
a 
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of life alone is not the greatest spiritual appeal and attrac- 
tion. 

In the spiritual ascent, though the sense of eternal 
life is made clear in every forward step, still the final 
realisation follows that kind of unicpie experience where 
the soul transcends completely the formative force of 
time. Professor Muirhead (Hibbert Journal, October, 
1934) says “I seem to see also that unless we are further 
prepared to take timelessness with equal seriousness, un- 
less we have the faith tliat in these experiences we are 
realising values which transcend all time relations, and 
which are, in more than a rlietorical sense, eternal and 
uncreated, we are depriving them of tlieir fullest, per- 
haps of all their meaning.” In spiritual life there is a 
constant urge of unfolding, and this is a great 
attraction and offers exquisite felicities, but the greatest 
attraction of spiritual life comes from the promise of 
release from the time-sense and evolution. Evolution in 
spiritual life is not the final promise, though life passes 
through successive stages of growth to a stage where the 
whole existence is experienced instantaneously, without 
any reference to time-sense. Spiritual intuition, as dis- 
tinguished from mental, must reflect existence in its 
supra-mental, mental, vital and physical expression, life 
in its immanence and transcendence simultaneously, for 
spiritual insight is the insight into the whole, and this 
insight makes us free from the restricting sense of 
time. 

The expansive vision of spirit is really the effort 
to go beyond time and to enjoy life in its timelessness. 
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The vital intuitions are in time, the process ot the emer- 
gence and the expression of life are in time. Bergson has 
done his best to emphasise the eternal urge of life, still 
he has not been able to transcend tlie continuity of Time 
in the timeless Eternity revealed in the moment of mys- 
lical exaltation. The emergence of life in its supreme 
beauties and sublime dignities makes, no doubt, an ap- 
peal to romantic feelings. A deeper urge is indicated 
in the attempt to realise the permanent and the eternal 
values, which cannot be influenced by time. The spiri- 
tual life is more attracted to the ever-present, than to the 
ever-creative. 

The Divine life may reveal finer, still freer move- 
ment, for it means the tipward ascent from earthly sense 
to heavenly wisdom. In its jturcst essence it must not 
only be .satisfied »vith the irrepressible creative urge, but 
must find otit the deep harmony of the soul, where the 
creative urge gives place to the illumined silence. Berg- 
son has been so much influenced by the formative vital 
force that he cannot visualise the finer intuitions which 
give the synoptic view of reality and reveal the superior 
strata of being beyond the operations of Time and be- 
yond Time itself. Time is associated with spiritual 
life, so long as sjriritual force is looked upon as a mould- 
ing power ; but to identify spirit completely with 
Elan Vital or Duration is to over look the nature of spirit 
which is enduring and beyond the influence of Time. 
In its widest commonalty of transparent and luminous 
being, time plays no part ; for there is no creative urge, 
though there is intensive expression. Our mind, as it 
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is constituted, cannot think without the help of time, and 
hence it is difficult for it to understand the range of life 
not covered by time. Bergson has characterised intellect 
as spatialised : if intellect is spatialised, mind is tempora- 
lised. The mental movement is in time, and mind can 
hardly conceive transcendence of time. 

Memory is the fundamental characteristic of mental 
life. It reveals the history of mental life. Memory 
can understand movement, for it is essentially associated 
with movement and integrates the past with the future. 
Mental intuitions are in time. The intuitions of mind 
are of various kinds. The vital-mind presents intuitions 
in time essentially and presents the functioning of the 
vital-mind forces through time : but the vital-mind can- 
not understand the more delicate impress from the super- 
mind and cannot tridy interpret revelation tvhich pre- 
supposes the existence of the super-mind. 

Life has its subtle revelations but these are indica- 
tions of the higlier and finer phases of consciousness 
than of Elan-Vital. Bergson, by ignoring the eternal 
consciousness associated with life, has shut the door upon 
revelation. The finer premonitions and indications in 
life’s gro-^vlh may be embraced by our vital life. The 
vital movements are not entirely vital and blind. Con- 
sciousness is immanent in every movement of life, 
though the clear emergence of it can be traced in the 
supra-vital expression. In vital life revelation can have 
no meaning ; there is indeed the clear indication of fu- 
ture development in vital life— it is a possibility which 
it enjoys with evolution— hut this indication of future 
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development and progress is an indication of life, but is 
not revelation. 

Revelation implies the positive working of the high- 
er mind in its fine luminosity, for it can take place where 
life becomes free from the depressing influence of crude 
matter. It, therefore, comes at a stage late in the evo- 
lutionary ascent, but it does not mean any external influ- 
ence, or any outward impress ; it certainly imjdies the 
impress from the subtle upon the less subtle, for it is 
really the occasional visitation from the higher and the 
finer which is deep-laid in life. When, therefore, life 
expresses itself in its higher phases, light streams forth 
to help the upward ascent. 

Evolution does not mean that life moves on with- 
out leaving a record behind. The urge and the indi- 
cation imply that in life there is an intvard necessity 
and a law to guide its ascent or descent, for nothing in 
life is capricious or accidental ; cA'olution is really a 
movement to assimilate or better to express the higher 
and the finer movements of life, and this higher is laid 
in it and is not the one coming into existence by the 
pressure of ontvard movement. 

Life in its creative evolution is passing through a 
process of concentration, but a wide expanse is always 
behind it, and is ahvays immanent in it. Revelation is 
the occasional infusion of a broader vision and a greater 
spirit for the better moulding of life. Revelation is like 
the stream of light rvhich enlightens the otherwise dark 
canvass of life. 

The synthesis which reason sets up is, therefore, 
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symbolic and pictorial. The religious instinct can- 
not be satisfied with it ; hence the aspiration in us is to 
go beyond this scaffolding of reason to the world of 
faith ; religion, far above anything, demands the pre- 
sentation of life in its finer formations. It can not be 
satisfied with an ideology behind it. And in this widen- 
ing of experience, revelation plays a great part. 

The supra-mental truths arc indeed truths imma- 
nent in spirit. They can never be exposed, until life 
grows aspirant after them. In the movement of life, 
finer truths are revealed with chastened being ; and the 
supra-mental dynamism can therefore be conceived as 
the purest form of life. As life descends in scale its fine- 
ness is obscured by inertia and ignorance. And, there- 
fore, religious life imjdies a direct inspiration and recep- 
tion from the living God, beyond tlie functioning of the 
vital or the mental, or the higher mental. Since the 
finest ])sychic life is not generally operative in us, we 
are given to interpret revelation as something external, 
when there are occasional glimpses from the heights of 
life. 

Our psychic life touches the vital, the vital-mental, 
the mental-spiritual, the spiritual ; and because the high- 
er ranges of the psychic life are not still within the scope 
of ordinary perception, they are given up to doubt and 
scepticism. And whatet er is received in the twilight of 
the super-conscious is accepted as accidental happy visi- 
tation from the remote corner of conscious life. The 
conscious life has a wide circumference, all parts of which 
still remain unillumined, and many amazing incidents 
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in great lives are only intrusions of light from the deeper 
layers of being. 

Evolution of life indicates the secret urges, Avell-laid- 
in our nature, and if the thread of life could be traced 
in its finer aspects, it will be seen to be associated with 
revelaiion almost at et'cry siep. A liappy opening of the 
psychic life indicates its presence there. And because 
there is an iuconscient nature in man it cannot allow 
the impress of higher truths and hence revelation ap- 
pears as inlltiencing life from a distance. Truth is 
otherwise. A new vista, which is sure to throw much 
light on the [troblem, has been opened in the new psy- 
chology of tlie unconscious., riie word ’unconscious’ 
has a wide range of meaning and it is not as yet definite 
what it does and does not include in its scope. It has 
been accepted ajj sup{)lying the lost key to the cxjjlana- 
tion of all kinds of experiences, from the abnormal to 
the super-normal. The jjsychology of the super-con- 
scious is still to be studied seriotisly before the mysteries 
of the spirit can be ap[)relieiuh’d. Psycho-analysis has 
sought to explain the conscious in the light ol the ‘un- 
conscioits , which, to it, is more living, more |>otential 
and more comjtrehensive, as it contains the chiel spring 
of our mental life. 

d he ‘uncxmsciotis’ is not necessarily the life of in- 
stinctive urges ; it includes within it the super-conscious 
forces. ’Ehere is the finer and more expansive, the 
grosser and the more restricted movement in the psyche. 
I'hc spiritual is distinct from the vital in its fine lumi- 
nosity and great comprehensiveness. The whole gamut 
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of the psychic life is divided into different ranges and 
expressions, but the higher scale gives better harmonies 
and more delightful super-conscient depths of 
being. 

riic unconscious, therefore, not only implies the 
subconscious deeps of being, but also the super-conscient 
reaches, bhe whole mystery of life is locked up in the 
psyche, and the grades of life have apparent differences 
because of the brightness or the dimness of psychic ex- 
pression. The instinctive urges, seen by them- 
selves, are simply vital, but read in continuity with the 
supra-mental, they liave a spiritual significance as 
they have a purpose in the economy of life. The supra- 
mental has a direct connexion tvith the vital, which, at 
limes becomes instnanental to the expression of the 
stipra-menial in the vital plane and order. Revelation 
is an opening in the unconscious in its supra-mental 
ranges. The supra-mental indications are called reve- 
lations, because they are unfamiliar and reveal truths 
beyond the mental gaze and reflection, they proceed from 
the psychic depths. And, they are, therefore, differen- 
tiated from the liner mental and vital intuitions ; for the 
movement of the psyche in its finest form is not within 
the easy access of humanity in the present scale of evo- 
lution. 

Evolution is being regulated, moulded and directed 
by the invisible force, the unconscious promptings of 
the soul, and wlicn the higher organs of reception become 
active, they feel the touch and the revelations of the 
supra-mental shaping power and wisdom. 
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The natural lines of evolution are indicated in the 
urges of life ; the urges to supra-mental evolution and 
super-normal expressions are also immanent in life, but 
their existence and functioning are not evident, because 
life is not as yet active in these stages. Hence, a sudden 
Hash from the great heights of conscious life looks like 
a miraculous event streaming forth from 
an external source. But really revelations manifest the 
liner truths of the subtler evolution of life. And at 
every step of its development, the inward light reflects 
its guidance ; and this light proceeds from the transpa- 
rent psyche, which has almost infinite range and various 
shades of luminous exjjicssion. Plato coidil trace the 
sufficiency of the ideas to Psyclie. “ rhey (the ideas) ob- 
tain life and motion by their entertainment in a living 
intelligence. Such a living intelligence with its gaze 
fixed upon ideas was what Plato termed a psyche. He 
conceives of a basic Psyclie whose active grasp of ideas 
conditions impartially tlic wliole process of tlic universe. 
This is the Supreme Craftsman, on whom depends that 
degree of orderliness ivhich the world exhibits. There 
is a perfection in this Psyche, which Plato finds, beyond 
his power to explain. ” Plato also speaks of Eros, ‘the 

soul in the enjoyment of its creative function ’, 

. . ‘the urge towards ideal perfection.’ 

The whole cosmic evolution including the evolu- 
tion of man is a process that is controlled and directed 
by this invisible principle. Psyche, and Plato traces out 

1. Whitehead’s Adventure of Ideas— Science and Philosophy. 

4 
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the cosmic chaiacicr of the Psyche. The psyche of man 
is in intimate association with the cosmic psyche and 
the evolution of spiritual life implies the energising of 
the psyche, its release from the vital and the mental 
movements of life. J’his free movement of the psyche 
realises its intimate relation with the (losmic Psyche and 
can participate ivith its cosmic movements. This in- 
deed is the final }jromise in spiritual life ; but the awa- 
kening and the free activity of the psyche is the real 
beginning of it. Mysterious indeed is the plan in spiri- 
tual life, dlie gentle awakening of and correct aspira- 
tion in psychic life immediately make it possible for the 
individual to ajtpraise the leality anti the promise of the 
cosmic oscillations of the universal psyche. 

Rc\elation is really the imjjrcss of these cosmic 
oscillations, in as nuuh as it bears upon us the truth, 
the force of the jwtvei which is at tlie root of life. In 
the psycliu de]>th, one can feel tlie underlying connexion 
and the living totich of this power, and wlien its work- 
ing can be appraised consciously and its interference is 
^velcomed reverently, eve can then understand the mean- 
ing and the hel])fidncss of revelation. Revelation throws 
saving light on the sold; and at a stage of new develop- 
ment life reejuires tlie new light whicli emerges from the 
cosmic depths. Streams of light, not otherwise acces- 
sible, How from these heights, Jdicy somcliimes 
appear strange, because we are not ac(|uaintcd with 
the full possibilities of the jjsychic life. The psyche, as 
yet, has not been discovered by humanity in its full 
potentiality. Revelations, consequently, are challenged 
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as affirmations of dogmatic theology. They are denied 
completely as they break the settled convictions based 
upon reason and introduce the miraculous clement in 
religion. In truth, revelation instead of undermining 
the settled convictions of reason regarding the Divine, 
really restores the li\’ing God to man ; for reason, in its 
earnest attempt to put up a natural theology' can hardly 
satisfy the finest spiritual as[)iration,— tlic touch 
and the coimnunion with tlie living soul ; and 
revelation, instead of introducing a iniracidous clement 
in religion, indicates the naturalness of spiritual life. 
It shows that life is broad-based upon the Divine ; the 
divine element of knowledge is not an exception, but 
can be a ride, if the soid feels true dynamic aspiration. 

Life is a free mo\emcnt in spirit, and the laws which 
(ontrol the surfjue, hardly go to the spring. Miracle 
owes its origin to the ignorance of the creative spirit 
which infuses life with light at every stage of develop- 
ment. Life has its secret layeis of expression and the 
laws working in them arc indeed different from the laws 
working in the order of phenomena. Miracles are reve- 
lations of the finer forces. I'heir woiking is not always 
grasped by the mind, though they arc not without causes. 
They arc indications of the still higher stretches of life. 

Any inllucnce from them will appear a miracle to 
the untutored soid, for it is not tjiiite aware of the move- 
ment of life or spirit or energy. Lhe sudden introduc- 
tion into the different planes of existence cannot help 
us to ass'uuVfate t\veir p\an and nature, and hence they 
are regarded as mysterious, lhe functioning of life in 
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ihc universe has not been the same ; the finer world of 
the super-mind, so long as wc are not acquainted with 
the finer working of psyche, tvill appear as a miracle, for 
it will mean an occasional interference with the ordinary 
laws of evolution. But the finer vision will reveal a 
continuity between mental and super-mental psychism, 
and will trace out the truths of finer life due to the in- 
gress of the super-mental dynamism. In truth, the evo- 
lution of life is regulated by the control of the finer, 
secret urges of a deeper life, and Plato is correct when 
he says that the jjsychic gives life to ideas, for the psyche 
is the fountain-spring of life. 

This psyche is a continuous existence ; wherever 
there is life, there is psyche. But its intensity is not the 
same every tvhere ; it cannot have uniformity in expres- 
sion. It has different scales of luminosity, range, deli- 
cacy and sensitiveness. But its continuity can be evei'y- 
where traced. Our evolution is an ascent in the higher 
scale of psychic perfection, for the greater lumiinosity, 
elasticity and suj)plencss of the psyche give more delicate 
moulding, higher expression and greater wisdom. 

The psyche in man is capable of infinite develop- 
ment, and the line of tlevclopment can be well-indicated 
by the psychic tendencies. Matter, Life and Mind are 
connected with it ; somewhere its expression is more sup- 
pressed, somewhere it is better expressed. In mind it 
has a fuller expression than in life, in life, fuller than 
in matter ; in super-mind it has its luminous cosmic ex- 
pression. When the psyche in man becomes conscious- 
ly active, it receives new ranges of light and new move- 
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ments o£ life. These arc really rcvclaiions, which open 
to man new vistas of knowledge, new movements of life : 
under the pressure of these forces life rises into its finest 
forms, knowledge moves in the subtle world of ideas ; 
and what was once a mere theory becomes a veritable fact 
with the growth of the fine psychism. In some cases, the 
guidance of life, and not only knotviedge, is indicated in 
its refined movements. The j)syclte, tvhen it is perfect- 
ly luminous, reveals the vastness of existence with its 
infinite varieties of expression. And really the finest 
spiritual develojjincnt implies tlte dear ])rcsentation of 
all the grades of existence moving in the rliythm of life 
and in the ether of delight. 

Religion in its living and active sense, has a finer 
meaning and promise than science and philosophy. 
Science presents continuities and integrities that are 
true of a class of phenomena ; it cannot dive deep into 
the mysteries of life which are not easy of access. Philo- 
sophy rises to the understatiding of the integral existence, 
but it can not touch the thread of life that runs through 
all, for it has not the insight that is reqtiircd to go direct 
into the mysteries of life. 

No doubt, in the rhythmic movements of reason 
philosophy gives us the finer touches of life, but then it 
merges itself into religion. And hence a distinction is 
ahvays drawn between reason and revelation, reason being 
understood in the ordinary dialectical sense. But when 
reason can get hold of the finer harmonies, hardly any 
difference is left between the two. Philosophy passes 
from thought into contemplation. 
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Science to-day is passing gradually into a mysterious 
universe by leaving off the rigid determinism of the sur- 
face-life and discovering the spontaneity of life. Both 
science and philosophy can only touch the fringe of the 
deeper existence, as the instruments they use are not 
calculated to lead them deep into the mysleriorum mys- 
lerbtm, for they are more positive in attitude and out- 
look, which can hardly help to divine the mysteries of 
life com}deiely. It retjuires intellectual sympathy more 
than anything else to manifest tlie deeper secrets of life. 

Revelation is necessarily welcome as [)rcseming a 
finer method for a better opening, for it is really a radia- 
tion in a inoinem of life’s sujjerior harmony. Religion 
goes with revelation, for its inspiration is really to make 
life unfold itself in its brighter form and higher grace. 
Religion has no serious meaning, if this apj)eal is lost. 
It not only gives wider knowledge, but helps fuller un- 
folding with the help of this knowledge. It exhibits 
life at its best, and hence the revelation ol higher truths, 
brighter harmonies, fuller delights is asociated with it. 
The promise of religion is eternal life, and re\ elation 
makes this jjromise good, for there is nothing besides it 
which can adduce better arguments for immortal life. 
Revelation transcends experience and reason, and mani- 
fests the direct hold of life. It has unique importance 
as a force of inspiration. Revelation is associated with 
the finest expression of life, it means the breaking of 
bondage of matter and sense, in which life is generally 
confined. Spirit in man cannot function effectively 
because of the touch of matter ; the obscurities of the 
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physical and the vital life do not allow the free expres- 
sion of spirit. 

The urges of tlie spirit arc calin, expressive, wide 
and blissful : tlie urges of the \ital are impetuous, con- 
centrated and impulsit'C. Idic vital is the great force 
on the physical plane : in tlie (ourse of evoltition of our 
spiritual life the vital is gradually assimilated and trans- 
muted in the spiritual. It do<;s not lose its force, it 
loses its normal functioning and bee omes the instrument 
of spiritual exiiression on the ]>hysical plane. The obs- 
curities of the vital are remcned, and the vital currents 
work more joyously under the inlluciice of spirit. 
When the vital is thus harmonised with the .spiritual, 
revelation becomes natural and a constant [ihenomcnon, 
for the obscurities are totally removed, allotving spirit 
its fidlcst expression and greatest activity. 

Revelation, indeed, is the primary functioning 
s})irit. And it is supposed supra-natural, because spirit 
is not consciously functioning in normal life, and hence 
when the de.scent of spirit takes jdace in us, it appears 
something (|uite new, and (piitc diflerent Iroin the nor- 
mal functioning of the psychic dynamrsm. 

In the usual functioning of psychic life, the lincst 
part of it is not active generally and hence the liner dyna- 
mism of spirit looks like an intci vention with the natural 
psychological laws. I he truth, on the contrary, is, that 
with it our psychic life attains a higher pitch of activity 
nranifestiiig the deeper secrets of lile, which cannot be 
otherwise apprehended. 

Revelation goes with the higher opening of life ; 
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hence il is in a sense, tlic finer knowledge of a finer 
wmkl. And since of ill is icorld direct knowledge is not 
ordinarily jiossible, it has a value as a new 
source of knowledge, which does not deny but 
completes the knoivdedgc commonly vouchsafed to man. 
And when it becomes natural and not occassional, it in- 
dicates the direct connexion wdth the cosmic conscious- 
ness implementing the olhenvise defective knowledge 
through the senses. 

Revelation puts a grace upon our life, for it exhi- 
bits life in its relation to the supra-mcntal and in the 
supra-mental light the values of life are changed. The 
contraries of normal life arc transcended not by deny- 
ing them, but by thrmving a light upon them ivhich can 
show their spiritual usefulness in the setting of life. 
But the greatest promise is that it can shed genial light 
upon the darkness of the soul, and endow us with light 
befoie which all the inoxemcnts of life change their ordi- 
nary meaning and appear holy and beautiful. Its great- 
est service lies in exhibiting life in divine reference and 
divine guidance. 

AVhen tlie psychic: life is fully organised and finely 
developed then the stretches of the divine life open be- 
fore us in all phases of its movement. But the highest 
knoAvlcdge is reached in a moment of revelation where 
the psyche no longer bears any difference with the 
Divine, but jjrocecds from fellowship to identity. It is 
a luminous and the finest experience in the psyche. In- 
tellectual intuition, to be developed correctly, must 
necessarily presuppose psychic purity, transparence and 
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not only philosojihic reflection, for after all philosophic 
reflection can remove mental obscurities, but that is 
not enough for direct realisation. 

The mental intuition that develops after critical 
reflection is not really spiritual intuition. The mental 
intuition is lower in rank and potentiality than the 
divine revelation ; the one proceeds from our mental 
being, the other from tlie divine. Anything, coming 
directly from the Divine, has a distinct character. And 
the kind of intuition tliat is consequent upon philoso- 
phic reffcction has a lower value than revelation ; for it 
is an opening in the higher mind. Revelation goes deep- 
er. It gives the highest gnosis. The mystic does not think, 
but secs ; ivonderfully enough a wide horizon of spiritual 
perspective opens to him and he is surrounded by exqui- 
site and delightful experiences rising from every part of 
being ; and he must have the unerring instinct enabling 
him to safely steer his course through the procession of 
inviting and absorbing psychic experiences till he reaches 
the end of pursuit, the terminus of being, where the 
focus of our consciousness becomes identified with the 
focus of univensal consciousness. In mystical life tlieir 
identification is the objective, though there is difference 
in the degree of identification. An acquaintance with 
the fringe of the Absolute consciousness is not enough, a 
direct and intimate identification can remove the limi- 
tation of knowledge and power and infuse the sense of a 
super-personality. In the ascending process the identi- 
fication becomes increasingly established and each step 
forward is followed by a supersensuos realisation. We 


5 



34 


HINDU MYSTICISM 


live in a progressively unfolding consciousness. But the 
finest experience is reached, when the centre of our con- 
sciousness is transferred to the Absolute, ^vhere our limit- 
ing or expansive experience vanishes completely in wide- 
ness and peace. 

Hindu Mysticism ac(juainis us Avith reality. Actu- 
ally it is a serious attempt to develop and organise our 
psychic being in order tliat the direct pathway to reality 
may be opened. I'his recpiires a nctv creative faith, a 
faith that sees more quickly and penetrates the fine Avork- 
ing of our conscious life. It is the story of consciousness 
in its adventure of freedom and faith. In this sense 
it is approach to Truth and Reality. 



CHAPTER II. 


Conlempla1io)i and Rapport. 


There are two iinperaiive demands in us, lo know 
and to enjoy. The former is the demand of thought, 
the latter is the demand of life. I hought raises a c:on- 
struction out of the facts j^resented to ex])erience not 
by empirical association, but by an architectonic process 
immanent in it. Philosophy inesents this power of 
thought in its organic construction. It gives in its high- 
est peneration the synthetic vision of reality. This syn- 
thetic vision endows reality with a certain liveliness and 
force, for synthesis is more than the bare |)rescntation of 
details in integration. It makes out the unique charac- 
ter of reality, especially the li\’ing unity wliich it is and 
the living joy which it breathes. Whenever thought 
rises to this height, it abandons its barren skeleton and 
becomes something that is living and real. 

Still thought does not exhibit the fully living cha- 
racter of reality, for the synthetic character which 
thought presents is more understood than felt and there- 
fore it lacks the emotional content which religion im- 
plies and on which it thrives. The intellectual love of 
God is more than thought, it is amour wherein the spiri- 
tual consciousness emerges and acejuaints us with Essence 
md Being. It is here that philosophic contemplation 
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gives way to spiritual enthusiasm. A feeling of rapture 
gets hold of us, investing us with divine joy and grace. 
It introduces us to subtler movements of life, the aroma 
of peace and spiritual blessedness. It Avould be the 
height of folly to suppose that mystical ecstacy is not the 
voice of a substantial harmony ivith the substance of 
things and with its movemenls. Professor Santayana 
says “Though substance may be forgotten, and only 
light and music may seem to remain, its massive harmo- 
nies in substance justify those mystical feelings, if any- 
thing justifies them at all. If all the spheres did not 
revolve according to law the morning stars would not 
sink together and the God of Aristotle would not think 
his eternal thoughts. Even enthusiasm, therefore, when 
not rarefied, expresses respect for substance and happy 
union with its motion.” This indeed is a truism. This 
respect for substance and identification with its motion 
are what endow mystical life with its unicpieness and 
individuality. It is therefore not mere feeling nor an 
enthusiasm outflowing into rapid movements. Its pro- 
per development is associated with wide harmony, with 
ease of movement and wealth of being. The harmony 
of being with intensive adaptation is only natural to it. 
The adaptation becomes more complex, though at times 
it is not so much in evidence, because of the recoil of 
being upon itself in the height of realisation. This re- 
coil is a necessity to make the wideness a living realisa- 
tion and adaptation mobile. 

The overflowing exuberance follows from the in- 
compatiability of nature and spirit and the incapacity of 
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nature to follow the indication and intimation of spirit. 
The finest exhibition of mystical life is possible when 
the least resistance put up by nature is removed and 
spirit gets easy and spontaneous expression ; when the 
informing of spirit exceeds the capacity of reception 
through our psychic, mental, vital and physical being, 
the psycho-pathological phenomenon exhibits itself. 

Though this adaptation and mobility are evident in 
mystical life, yet it must not be thought that mysticism 
does not afford occasional escape from the limitations 
and cares of life in ecstatic ha|>pincss. Santayana led by 
realistic instinct doubts the value of this kind of exalta- 
tion which to him is like standing apart from the current 
of life and the rejection of healthy and lielpful realism. 
True, mysticism acquaints us with the height of existence 
Avhcrc the diastolic and systolic nature td’ life are sus- 
pended and which cannot be covered up by the insis- 
tences of life. Vital insistences may occupy a great por- 
tion of our being. But it would be the height of indi.s- 
cretion to t losc the venues of diviner delights and refined 
wisdom by confining ourselves to active adaptations. 
The reach is removed from ordinary access, but that 
does not make it unworthy of pursuit. It is attractive, 
on the other hand, in as much as it affords relief from 
the tension of life. Even when activity follows contem- 
plation, our being is forced to a great height and is led 
by spiritual impulse and not by animal instinct. A new 
source of energy is released which gives a new shape to 
our active expression and makes it spontaneous. Not 
only this, sometimes the feeling is definite that divine 
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impulse becomes active which at once changes the mean- 
ing of our formations and adds a cosmic meaning to 
them. 

This does not signify that Mysticism is a form of 
ideal construction and expression of creative intellect 
and creative will. The ideal construction follows the 
creative demand of our mental life and the ideal world 
is a mental formation but does not touch the still deeper 
currents of the spirit. Philosophy cannot rise above the 
mental construction. The ideal construction of Truth, 
Beauty and Holiness, however noble and lofty, is the 
finest expression that our mind can make, but it touches 
only the fringe of the spirit. Hie stir of spirit can 
hardly be satisfied with the creative ideas of our mental 
life and the contemjdation of values. It goes far beyond 
these values and their integration into a realm of supra- 
mental formation, into the transcendent depth of our 
being. There is the universe of the supra-mental light 
and life formations, beyond our mental formation, and 
mysticism acejuaints us with it. It cannot be equated 
by its nature with any kind of mental formation, how- 
ever fine. It opens up new path-ways to spirit and its 
creative expression. 

Mysticism makes its appearance when the sense of 
the Numen possesses us, over-comes us and introduces us 
into the mysteries of spirit. This sense of the Numen 
gives unique knowledge, since it throws a lurid light 
upon the inaccessible parts of our being. 

This sense of the Numen makes out the difference 
between contemplation and rapport, Contemplation is 
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ihe best niealal effort revealing the truths and the values 
of the mental order. It affords the highest intellectual 
delight and intellectual effort. Its highest scale is reach: 
ed when Existence is associated with Value, tvhere the 
demands of our being arc met by unfettered freedom, 
lire bent of jjhilosophic Mysticism has been towards the 
contemplation of tire transcendent values, and the feel- 
ing it jtroduccs is one of meditative joy. Indeed philo- 
so[)hic mysticism has its bent towards intellectual intui- 
tion of the harmonious setting of existence and values. 
7’hc sense of the Numen carries us beyond this philoso- 
phic contemplation of existence and values and invests 
us with the dynamic currents of the over-powering spirit 
and fills us with divine life and liolincss. I'hc touch 
of spirit enlivens our being and introdtices ra]> 
]>ort, a divine rapture and exhiliaration. I'he holy 
sjiirit possesses us and takes hold of us and regulates all 
movements in us. Ehis is the ble.s.sed co-mingling of 
life and .spirit and is naturally believed to be more than 
the contemplation of existence and values. It is a kind 
of engrafting of a superior force which allows us to see 
more titan what philosophic sense (an endofv us with, 
l(jr it regulates our being with an ingress from inacces- 
sible hciglits of tlic spirit. 

This type of mysticism is dynamic. J he emjthasis 
upon the engrafting of spiritual force and investment of 
life with it opens a new chapter of realisation and expe- 
rience and affords the understanding ol the divine move- 
ments in life. Dynamic mysticism reluses to draw a dis- 
tinction betweeir the transcendent calmness and the 
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movement of life. It sees life in illuminative silence as 
well as in its creative play and finds divine beauty and 
meaning in expression and enjoys the thrill it produces. 

Dynamic mysticism takes hold of our entire being 
and its forces and endows them with a new meaning, 
force and power. They are exhibited in a new light 
that is not originally there. This light draws out their 
divine meaning, setting and radiance which they can not 
indicate but for a liner revelation in a higher plane of 
consciousness. No doubt, these have their dynamic sig- 
nificance, but they aetjuire a new liglit in being associat- 
ed with the life and revelation of .spirit. In this 
association we pass on from contemplation to rapture, 
rhe Philosophic contemjilalion of Truth, Beauty and 
Goddness has its profundity, but the search of spirit 
gives an additional dignity and produces a rapport of the 
soul. I'his is not possible unless life rises to tlie height 
of appraising the forces in divine light. I’lie intellec- 
tual contemplation produces a cjuiet, absorbing feeling. 
The Tsthetic contemplation invests tlie whole creation 
with a charm and an attraction infusing serene, delight. 
The moral beatitude reveals the order of creative ideals 
and values with its contpiest of tension and resistance and 
its fine formation in the realm of ends. 

But none of them affords the rapture of the soul, 
the divine rapjtort where spirit has engrossing im- 
press which is more exquisite in delight than the con- 
templation of the values. Nay, even the infusion of 
spirit adds a new dignity to the contemplation of ideals. 
And it becomes spontaneous. In the movement of spirit, 
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the finest side of our nature tomes to the fore, and our 
whole existence is exhibited with its hidden lustre. 
Beauty becomes more beautified, holiness becomes holier, 
truth acquires a divine meaning. Truth is not only the 
summit of existence, it is also the essence of spirit ; 
beauty is the impress of spirit upon matter ; power is 
the pressure of spirit upon vitality : light is the reflection 
of spirit upon mind. Yhis touch of spirit does not ob- 
tain in the comtemplation of values, and does not make 
them so much absorbing and attractive. Spirit searches 
a new chord in our being and gives a new tune to it. 
To enjoy spirit in its creative expression and transfigur- 
ing power is what arrests our attention here. It is in 
short a transmutation of values. It cannot remain satis- 
fied with the ideal increments. These satisfy the initial 
demands of our nature, but they cannot afford the feli- 
city of the divine unfolding of life. In the ideal unfold- 
ing of life the sense, the mind, the intellect, and the will 
get their fine formation, but the inner man, in his sub- 
stance and spirit, does not get his complete spiritual ful- 
filment. And therefore, the demand is still there for a 
divine unfolding, besides ideal unfolding ; and with this 
demand the occasion arises for the spiritualisation of our 
being in which man emerges as essentially divine in na- 
ture and existence wliich is temporarily shadowed. 
There is an inertia in our nature, and the play of forces 
does not allow complete revelation of our nature as dyna- 
mically one with God. 

The new life takes varieties of expression, and they 
depend upon the intensiveness of dynamic identification. 
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The identificaiion must be established in the central 
being because it gives the possibility of cosmic move- 
ments and provides for cosmic feelings. The ideal life 
also implies a re-orientation of our being, for the springs 
of action are not left to themselves ; they come under 
the dictation and influence of the ideal self, d he na- 
tural and the actual get a new formation by the force of 
the creative values. But this ideal formation is still 
mental. The formative force is the sense of worth or 
appreciation mentally cone eived. The transvaluation of 
values is a higher order of expression of our moral and 
spiritual ardour and becomes possible when the trans- 
forming force proceeds directly from spirit. The cos- 
mic power helps us to transcend tlie rvorld of mental 
formation and \’aluation and introduces us to the realm 
of spiritual formation and valuation. This urge is cosmic 
in relation to tire creative order. It is supra-cosmic 
when it exceeds creation. T his becomes possible when 
the sense of the Numcn and the transcendent Holy infuses 
its power within us and makes a direct revelation of the 
order of spirits. Tdre normal moral or spiritual sense is 
here superseded by a super normal spiritual sense, and 
personality gains a new consciousness, feels a new power 
and moves in the wake of the divine purpose. In this 
height of existence sjririt exhibits absorption in rapport 
followed by intensive movement, when the energy, that 
is conserved, finds its release. 

Rapport introduces tlie implication not only of a 
fellowship with spirit, but absorption into it. It is not 
the calm detached enjoyment of philosophic contempla- 
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tion. It is rather passing into divine passion and ecstacy 
wherein the joyous movement of the spirit is exhibited. 
It emits spiritual moods of various kinds. This is new 
revelation in the life of spirit, where the soul enjoys a 
unique feeling which is inexpressible in words. This rap- 
|X)rt does not proceed from any definite part of our being, 
it is the expression of the whole being m identification 
with the beloved. In dynamic identification the divine 
spirit possesses ihe seeking soul and infuses it with its 
power and force. The aspirant soul passes into a unity 
in the active side of its nature, and enjoys the infinite 
modulations of sjtiritual harmony. Stirely such a posses- 
sion is not thought of in contemplation of even active 
ideals. The contemplation of values is a matter of tran- 
scendent reflection, but rajiport is the actual identifica- 
tion with the divine spirit with all its creative expres- 
sion. 

In our investigation of truth, naturally a time comes 
tvhen the growing self-consciousness in man steps beyond 
the realistic way of reception and the devious ways of 
thought, and encotmters a supra-ralional way by increas- 
ing its finer receptiveness and enlarging the range of his 
consciousness. And in this venture the mystic cannot 
be easily deceited, for the guidance he follows is the 
guidance of the unerring spirit. 

T he philosopher and the mystic start from the iden- 
tical point, self-consciousness, but while the philosopher 
limits himself to its normal functioing and intuitions, 
the mystic acquaints himself with its growing ranges and 
its subtler expansion and therefore his venture is the na- 



44 


HINDU MYSTICISM 


tural fulfilment of the enquiry into self-consciousness and 
its functioning. The philosopher encounters the natur- 
al opposition between the self and the not-self and can- 
not over-ride it, and tlierefore only views the sections of 
conscious life, leaving its wide range untouched. The 
mystic is more appealing, because he is more adventur- 
ous in withdrawing his consciousness from its natural 
limitations, and hence his claim is higher. The philo- 
sopher accepts the grades of knowledge as sensuous, con- 
ceptual and intuitive. His task is a construction up- 
on the former two ; even when he demonstrates the con- 
tradictions involved in the nature of thought, he either 
takes his inspiration from the creative aspect of con- 
sciousness or takes his rest in the Absolute, thinking that 
contradictions are somewhere harmonised therein. But 
the philosopher is not sufTiciently equipped to pass 
beyond the mental construction into the elastic life of 
spirit and to enjoy its delicate movements and subtle 
formations. 

It is indeed a great privilege to be acquainted with 
the subtle turns in conscious life. The wider reaches 
of consciousness may understand better the laws of 
limited expression, its meaning, movements and force, 
and may finally educate and transform it by shedding its 
own light upon them. The continuity of life and its 
expression can then be seen in their finer gradation 
through the sub-conscious, the conscious and the super- 
conscious, and the same thread of life can be traced 
through them ; for they really present the same in its 
increasing elasticity and fineness. The law of forma- 
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tions in the lower movement of life then stands clear. 
Mysticism seizes upon the fine thread of consciousness to 
unlock the mysteries of existence. And in this attempt 
it has a scientific interest ; for it unmasks the hidden 
depths of the supra-conscious life. Psychology cannot 
confine itself solely to normal mental activities, for what- 
ever is conscious, is a matter of interest for psychology. 
The method that is follotved is simple, for it is none 
other than introspection carried into the finer and 
higher reaches. I’he mystic is the self-cxpcrimentor, for 
his method is to give up conscious study and let the 
consciousness tell its own story in its tvise passiveness. 
Really at this height consciousness is made free. Mysti- 
cism has its chief attraction in ac(|uainting us tvith the 
cosmic ways and ends and in releasing us from the short 
ways of life. This is especially true of Indian Mysticism. 
Even in dynamic mysticism, this ideal has not been lost 
sight of. Though personality has been the chief basis 
or hold of mystical consciousness, the ideal is to get 
access into the unfettered conscious life. The cosmic 
depths of existence ivith the free play of life has been 
the rock upon which mysticism fastens its anchor, the 
aspiration being the intimate acquaintance with the 
movement of life in infinite layers of existence. It is 
naturally this sympathy with the symphonies of life 
enjoyed in their coticreteness as tvell as in their vastness 
that makes the mystical life a blessing and an attraction. 
Mystical life exhibits the unity of existence in a superior 
way ; the details of existence are shotvn in the cosmic 
setting, and it is this knowledge and its ways that human 
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mind in its profound aspiration must discover as the 
demand of our being. The real value of non-attachment 
lies in affording a release from the insurgent ways of life 
and in intimating us with the divine ways. Non-attach- 
ment releases us from the dubious ways and opens out 
the vistas of wider stretches of life. It affords release 
from the intellectual expression in art, history and philo- 
sophy and discloses new pathways of expression born 
of extreme detachment. Mysticism in all its forms, 
does not silence life and its creative expression ; in some 
form, it emerges with a di\'iner synthetic note which 
pervades life. The mystical experiences are cosmical, 
these experiences are not cut off from our personal life. 
The personal here appears as the cosmical ; at least, the 
dimension of our being and feelings show their cosmical 
nature for they arc elevated to a super-mental jjlane 
where the character of our experience clianges. The 
limitation of our experiences is withdrawn and our con- 
sciousness is released from its historicity and environ- 
mental setting. The opening of our consciousness on 
the higher levels docs not mystify our cxjjerietice, but 
show its wideness and infinite modulations. It is indeed 
the privilege of dynamic mysticism to respond to the 
vertical and the horizontal expressions of spirit and to 
accept and not to deny the details of existence and to 
read them with cosmic meaning and significance. The 
conflict and discord arc dissolved as soon as the access 
into the fountain spring is attained. This is not a 
conceptual reading but a direct seeing into the heart of 
things. 
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Dynamic myslicism here in India has taken its 
chief expression in Vaisnavism and in Tantricism. 
Both of them have a philosojjhic approach to Truth, 
and inspite of the difference in the cast of thought, their 
unanimity lies in the emphasis put upon the dynamic 
aspect of existence and upon psycliic harmony of being 
as yielding final insight and access. A fine poise of 
being with complete detachment from the usual ways 
may be a ])re-recjuisite necessity. It does not follow a 
philosophic understanding or (ontcmjjlation but the 
psychic tremor of the being. Dynamic mysticism re- 
lies more upon it than upon anything, for it reveals the 
mysteries of divine life tvliich it is not possible for in- 
tellect to sec and understand. Many things appear in 
dynamic mysticism (as indicated in Vaisnavi.sm and Tan- 
tricism) not sufficiently clear, because the psycliic attitude 
necessary to apiireciate them is not followed sincerely 
and not developed sufllciently. The intellectual back- 
ground may be necessary to etpiip the understanding, 
but the psychic insight is required to enter into the 
mysteries of spirit and its expression and to enjoy them. 
A psychic unfolding may give us more than exen we can 
imagine, and xvithout this the depths of dynamic mysti- 
cism can hardly be followed and appreciated. 

Dynamic mysticism may take different forms, in as 
much as the identification is established with Elan Vital, 
or Will or Bliss. In Indian terminology the basic 
principle is cither Prana, or Sakti, or Ananda. In the 
Tantras Prana (the Vital Breath) is a principle inferior 
to Sakti (Will), in Vaisnavism Sakti (Will) (the cosmic 
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ci'ealive energy) is inferior to Bliss. Corresponding to 
these there are different forms of mystical expression ; 
but the identical urge of transcending the mental valua- 
tions and formations is exhibited everywhere, for any- 
how the mental is looked upon as a limited perspective. 
Naturally mysticism, especially dynamic mysticism, is 
bent upon assimilating the wider life, either in the sub- 
mental or in the super-mental life. The Indian mysti- 
cism in pursuance of these demands has various expres- 
sions. There is special difference in the form and style 
of approach but e\ erywhcre the incomjjatibilities of our 
nature are removed by an inflow from the cosmic depths 
either of the vital, or of the spiritual existence. The 
intimate acquaintance and contact with the harmony 
and poise in vital being, with the oscillations of the 
cosmic will and energy and with the rhythmic pulsation 
in Bliss introduces us into definite orders of expression 
with different felicities. The consuming fotce is not 
everywhere the same, though each gives freedom from 
the Avonted ways of life. 

Vaisnavism conceives the basic reality to be ccslJie- 
tico-dynamic. The cosmic Avill is the same principle in 
relation to tire creative order. Its creative aspect can 
only come out in relation to the Avorld order, Avhere some 
tension is experienced and this tension brings out the 
basic principle as the creative Will, but in the heart of 
reality there is no tension. It is essentially Bliss with 
its expression in beauty, grace, love, and knoAvledge. 
Vaisnavic mysticism conceives the fulfilment of our 
being in spiritual life. Here personality gets its finest 
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expression and the resistance of die creative order is re- 
moved. In fact, personalism in religion conceives the 
highest expression of our being in knowledge, love, even 
in will, but Will here has its spontaneous expression in 
the ease and harmony of movement without the least 
resistance which it experiences in the creative order. 
This easy and graceful movement of our being in har- 
mony and joy evidently without any purpose is what 
characterises the Vaisnavic form of mysticism from the 
other form where the creative will and vitality get their 
expression. In the dynamic mysticism there is an effort 
to identify our will wdth the cosmic will in order that 
the finite will may move with the strength and surety 
of the cosmic will ; but this is really a movement in the 
world of finite purposes and events. This cannot aspire 
to rise above the creative will and express the blissful 
movements in the world of spirits. Because of these 
limitations, Vaisnavism does not favour the magnitude 
and development of will. The creative dynamism in 
it is replaced by aesthetic dynamism. The world of 
creative realms or ends is replaced by the kingdom of 
spirit. Will becomes the spontaneous expression of 
Bliss. However, Vaisnavism does not ignore any side of 
our nature ; in the mystical development, the intellect, 
testhetic sensibility and love find their complete expres- 
sion. They are the three anagogic faculties. ‘‘They are 
apt to flow over,” as Inge says ‘‘into each other. 



, CHAPTER III. 


Philosophical Mysticism. 

^ Philosophy, following the lead of the Vedantic 
inspiration, has given two fundamentally different forms 
of Mysticism (i) Dynamical, and (2) Transcendental. 
The one is characterised by the emphasis on the dyna- 
mical character of knowledge and consciousness, the 
other, by its transcendental character. Transcendental 
mysticism accepts the Absolute as the fundamental philo- 
sophic concept, and the right mystical objective is an 
end in which the distinction between the finite self and 
the Absolute is lost. The finite self is absolved from 
the intricate mazes of life and is installed in the con- 
sciousness of freedom which is its essence and nature. 
This emphasis on the Absolute Experience takes away 
the value of all other experiences, sensuous, aesthetic, 
moral and spiritual and finds an all-absorbing satisfac- 
tion in Transcendental Awareness. The negation of 
life and experience is what characterises this form of 
Absolutism, and naturally it cannot be long maintained 
in actual life, for it inspires a kind of negative attitude 
towards the creative values of life. This kind of thought 
reaches far beyond the diverse expressions of our com- 
posite nature into the deep abyss of being where-from 
the spiritual or psychic dynamism is completely dropped. 
The life of will and the life of faith serve some end or 
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purpose. They are active movements associated with 
the creative life. But the movement of the primal will 
and the movement of spirit have no definite end, the 
formations are beyond the creative plane. They serve 
no purpose save and except that they afford the highest 
expression of delight. Will and empirical faith are asso- 
ciated with creative formations, but the expressive for- 
mations have no place in the rarefied consciousness or 
transcendent awarness. Creative Life and Faith are asso- 
ciated intimately. Faith is the shaping and directing 
force. It is the guidance and movement of spirit. And 
as such there is the unconscious prompting in our being 
to be expressive or creative, expressive in actual life ; 
and actuality is associated with creativity. Spirit is act. 
There is a school of thought which presents this truth 
and develops a philosophy and mysticism on this basis. 

Though Vaisnavism emphasises the devotional 
form Of mysticism, it will be hardly correct to say that 
Vaisnavism is exclusively that. In Vaisnavism there 
are different shades of mysticism, which originate from 
the emphasis laid upon some phases of its expression 
rather than others. Vaisnavism offers, along with others, 
philosophic mysticism. It arises from the thinking view 
of things. Here stress is laid upon the all-inclusive ex- 
perience which a rises from the fostering of a philosophic 
sense and intuition. Vaisnavism has not denied to itself 
the synoptic vision of reality. Vaisnavism gives a kind 
of concrete absolutism and exhibits a synthetic order of 
things, and in the highest intellectual reach the synthe- 
Uc order becomes a matter of living realisation. There 
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may be differences in metaphysical details, but all agree 
that intellectual intuition presents the concrete and 
integral Absolute and gives the unitary vision of exis- 
tence. Here the symphony of the whole, rather than 
the music of the parts, is what engrosses the seeking soul. 
There is a calm repose of being attuned to an intellec- 
tual delight, because of the perception of all-inclusive 
existence. Our consciousness is freed from the ripple 
of shorter movements of emotional ecstasy and becomes 
responsive to wider feelings associated with the grasp of 
the cosmic and the supra-cosmic reaches of existence. 
Knowledge is wide and vast, feeling is deep. Really 
such realisations are super-conscious. They exhibit the 
total existence with all its wealth and 
richness followed by supreme felicity. This supercon- 
scious realisation is more than an intellectual feeling or 
an emotional joy, as it proceeds from the ‘deeps’ of our 
being not always accessible. And naturally it is some- 
thing that sees reality both horizontally and vertically in 
its height and extensity i.e., in its all comprehensiveness. 
Philosophical mysticism naturally follows conceptual 
reflection, because it is the fruit of metaphysical think- 
ing. Metaphysical thinking engenders and follows 
supra-mentalised intuition. All Vaisnavic teachers fol- 
low almost the same inspiration ; though there are 
minor shades of difference in their logical scheme, their 
sympathy is almost the same, the appreciation of the 
total setting of existence in the Absolute. 
Ramanuja, Madhva, Vallabha, and JIva Goswami, 
accept a spiritual realisation of integral 
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existence. All emphasise the perception of the concrete 
Absolute which, inspite of its personality, embraces the 
total existence by its all-comprehensiveness. But here a 
distinct note is sounded by the Bengal school of Vaisnav- 
ism. They are responsive to the different grades of the 
realisation of the Absolute from its undifferentiated 
homogeneity to its concrete unity. The other teachers 
do not show the same responsiveness to the progressive 
growth of the perception of the integral absolute. They 
do not feel the progressive movement of spirit from an 
apparent sameness to concretisation through the stages 
of differentiation. Spiritual life encompasses a harmony 
of notes which develop out of a state of silence and re- 
pose in spiritual being. To follow this it is necessary to 
follow the nature of spiritual reality. 

This is the classical line of thinking with the Vais- 
navas. The dynamism of life and spirit is affiliated by 
them to the absolute Reality. The Absolute is both 
being and becoming,— the one is not without the other. 
Spirit is essentially movement and creation. 

This affiliation of becoming with being introduces 
a great change in the whole out-look of life and thought. 
Every movement becomes a pulse of the divine life. 
Life becomes a movement in divine beauty and signifi- 
cance, impregnated with divine wisdom and skill. In 
place of mute and dumb stillness, we are offered the syn- 
thetic being with oscillation of life and joy and luminous 
consciousness. The divine life is concrete life in its ful- 
lest sense and its richness is due to infinite possibilities 
inte^p-ated in perfect harmony, . 
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The introduction of the dynamic nature into the 
Absolute calls for a great change in the whole view of 
life in its meaning and its spiritual objective. It admits 
a kind of assthetico-teoleogical conception of reality, 
makes our knowledge and experience concrete in every 
stage and expression. 

Reality is concrete, and this character it must pos- 
sess whatever its field of expression may be. It is an 
existence which integrates all the forms of creative ex- 
pression. It might have different grades of expression, 
but it is immanent in every order in varying degrees. 

Matter, life and mind are all expressions of reality. 
It has expressions even beyond them in the subtler forms 
of existence and finally in the transcendent universe of 
spirit. To think matter alone, or life or mind alone is 
to lose the integrative conception philosophically and to 
suffer spiritually. It gives the discrete view of things 
and cannot read the continuity that runs through them. 

The mere sense of the whole is nothing if it is not 
worked out to its fullest extent through the concrete 
knowledge of the details. The graded orders of exis- 
tence, matter, life, mind, spirit and the Absolute and 
their place in the realm of nature and in the realm of 
values may satisfy the philosophic intelligence. Philo- 
sophy contemplates the orders of relations, but cannot 
see the functioning of active spirit in them. The philo- 
sophic conception has still its value, for it makes the 
mind ready for the next stage of development and expres- 
sion in mystical approach. Vaisnavic mysticism follows 
Yaisnavic thought which establishes an order of spirit 
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interlocked in the concrete divine. The order of nature 
is an expression of the divine thought, and inanimate 
animate existence, but the order of spirit exhibits the 
higher order of the divine expression through free beings 
and intelligences. In the former there is movement, oscil- 
lation, change, but they are not organised enough to 
reflect consciousness. In the latter the free plav of 
creative spirit and consciousness is quite evident. The 
Vaisnavic teachers do not lend support to emergent evo- 
lution and do not trace the development of life or 
thought from the non-conscient or non-sentient primal 
existence. They accept the thread of continuity through 
all the grades of being, but in the order of existence 
mind, life and matter follow the line of descent. And 
it is very important to remember that the order of des- 
cent represents the expression of Reality through limita- 
tion and ignorance. Evolution is, therefore, more a 
downward than an upward movement. In Indian philo- 
sophy evolution almost everywhere has the same mean- 
ing, and here thinkers do not differ much, d here is in 
the infinite a necessity of self-expression. Reality is self- 
expression. This means concreteness but not limitation. 
Limitation appears when the process is singled out and 
the successive stages in the process demand exclusive 
attention. Differentiation takes place in the process, 
but reality as a whole is integral. 

The Vaisnavas take reality as whole and integral, yet 
they keep the three orders of Nature, Spirit and God as 
elements of existence in the integrity of the concrete 
whole. As elements they have different characters and 
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separative existence and therefore they have definite 
orders, a separate history and they exist in their partially 
positive character and values. But this sectional view 
of things is not philosophy, far less mysticism. The 
philosophic intuition sees integrative existence, the mys- 
tic intuition, the liveliness of the divine expression 
through all the stages. 

-^What interests one in Vaisnavism is that it views 
everything from the aspect of eternity, and places every 
element of existence in the divine setting. It does 
not withdraw reality from anything, it is not 
satisfied so long as things are not presented as mo- 
ments in the divine existence. Hence there is the 
demand in Vaisnavic mysticism to view not only the tota- 
lity as divine, but to read and to see every moment in 
divine light. The dignity of dynamical mysticism lies 
there, for it is not content with the mere structural 
reality, but with necessity, importance, beauty and play 
of elements integrated in the super-structure. Vaisnav- 
ism has accepted categories of existence as not only signi- 
fying constitutive moments of the whole, but as fulfilling 
a spiritual function and purpose. The true understand- 
ing is not only metaphysical but spiritual. The spiri- 
tual understanding surpasses the metaphysical. It exhi- 
bits a significance which is not contained in the meta- 
physical, the bearing of reality upon life. This is 
specially a spiritual problem, not merely an ethical one. 
It is the most fascinating aspect of Vaisnavism. It reads 
the bearing of thought on life and has developed an 
esotericism in consonance with the unfolding of life in 
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love and grace. Vaisnavism as philosophy represents 
the synthetic character of thought and reality, and as 
mysticism it makes out the dynamical forces that are 
shaping the spiritual unfolding and aspiration. The 
forces have not much importance in the scheme of 
thought. In Vaisnavism the spiritual understanding fol- 
lows the metaphysical, for it does not run counter to the 
metaphysical. It draws out the attractiveness, the sweet- 
ness of spiritual life. It adds flesh to the bone, beauty to 
the figure. Vaisnavic philosophy represents the ultimate 
reality in itself and in its relation to the order of space, 
time and nature and the realm of finite spirit. And the 
whole Vaisnavic Mysticism becomes interesting because 
it exhibits the different forms of spiritual graces and 
spiritual felicities. 

• There have been in Indian thought various concep- 
tions of spiritual reality. The fountain source of these 
conceptions is the Upanishads. Indian thinkers generally 
build up their systems on the Upanishadic conception of 
reality. Whatever theory they offer, they take pains to 
prove that it is developed out of the Upanishadic 
conception. Though allegiance has been made to the 
Upanishads, all schools of thinkers have not the same 
view of spiritual reality. '^In Vaisnavic literatures (spe- 
cially in the Bhagavat) efforts have been made to develop 
a synthesis of the spiritual experiences of the past and to 
remould the philosophic conception on a new construc- 
tive basis. Vaisnavism offers a fine appreciation of all 
the kinds of mystical intuitions and spiritual realisations 
and fomulates a conception of being which would cover 
8 
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the spiritual experiences arrived at through the diverse 
channels of Jnana, Yoga and Bhakti ; knowledge, con- 
templation and devotion. 

J There are three terms which require explanation. 
These terms represent Reality in its different phases, 
Brahman, Paramalman, and Bhagavdn. Their import 
and significance should be fully understood before we 
can follow the import and the practice of Vaisnavic 
Mysticism. 

Brahman is the basic concept of the Upanishads. 
The word literally means the vast, the great, but this 
does not make the significance clear. It, of course, implies 
unlimitedness, immeasurableness, but that is not enough 
to indicate its nature especially from the mystical view 
point. The Upanishads have all along maintained a 
gnostic existence behind the mutations of phenomena 
and this has been called the reality. It is beyond all 
changes in space and time. It is the support of all exis- 
tence. It is that state in consciousness in which there 
is no fleeting change of time — far above and far removed 
from our transient experiences. 

In the mystical exaltation there is a natural tendency 
to transcend the finite experiences, for mysticism is the 
definite tendency to go beyond divided experience into 
the Unitive consciousness in which the soul gets its ut- 
most expansion and is not touched by the mazes of 
phenomenal experience. 

The Upanishadic spiritual philosophy encourages 
the widening of our consciousness, so that eventually in 
its utmost expansion no difference can be left between 
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the individual and the universal consciousness. Tattwa- 
mast (Thou art that) expresses the final philosophic 
truth and the greatest spiritual experience in which 
finite experience and reality vanish into the Absolute. 
In the Upanishadas the finite distinctions are completely 
explained away, confining truth to the Absolute Intui- 
tion beyond the distinction of subject and predicate, self 
and not-self. 

Bramman represents such a reality. The search 
after the stillness of existence was so great in the Upani- 
shads that all other values were considered insignificant 
in comparison with it. It resides in the hearts of things. 
When it is known, every-thing becomes known. The 
attraction of such a reality is so high, its realisation such 
a great possibility, that the soul pants after it and in its 
anxiety to get rid of the limitation of a divided existence, 
it sounds the death-knell in the emancipation of its 
individualistic and specialised consciousness. It is na- 
tural. The agony of existence is removed in the fuller 
and the completer consciousness. The throbbing self 
finds rest and peace when it is thus released from its 
enslaved state and bondage. 

The Upanishads indicate suchness or thatness of 
existence. It can never be known, for it is the apex of 
consciousness beyond all differentiations, even beyond 
the bipolar relation of subject and object. Spiritual 
experience in its finest essence is an experience wherein 
time-sense is dropped and the soul is made free from the 
compelling sense and limitation of time. It is a timer 
free Experience. Accustomed as we are to associate our 



HINDU MYSTICISM 


experience with time, it is difficult to conceive such a state 
or to call it experience. But our consciousness passes 
beyond all dimensions in its freedom from this restric- 
tion in mental expression through space and time. 

The use of the term Brahman in this meaning and 
connotation exactly has not been accepted by Vaisnava 
schools. Ramanuja fights out such conception of exis- 
tence and intuition, for he believes the ultimate reality 
to be essentially dynamical and in the dynamical exis- 
tence no state can be conceived which is a state of pure 
stillness or silence. 

Intuition is essentially an act of spirit in which the 
object is reported to the subject, and in which the two 
seem to be inter-related in an organic relation. Know- 
ledge is essentially an aesthetic or teleological process 
which grows in an organic way, and in no stage of know- 
ledge this teleology exhibiting an internal relationship 
between the subject and the object can be conceived to 
be totally absent. ''Spiritual philosophy is interested in 
this organic expression of life and knowledge, for it 
ultimately leads on to the realisation of the unitive ex- 
perience which represents the ultimate existence as a 
community of spirits. Ramanuja could no-where see 
a better promise of spiritual life than in this experience ; 
the divine life here is experienced as well-laid through 
all existence in its ever-increasing expression from the 
dumb mute nature to the order of angels and archangels. 
And the final beatitude consists in the realisation of the 
gross and the subtle existence moving in the harmony 
of divine life and in the light of integral wisdom. 
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Ramanuja exposes the futility of an experience be- 
yond the functioning of the subject and the object. It 
gives according to him a barren philosophy and advances 
a fruitless spirituality. It neither inspires nor helps life, 
for the whole effort is negative and ends in a negation of 
life and experience. Spiritual life is essentially dynami- 
cal, and is attractive because of the richness of experience 
it affords. It is not contained in a barren awareness, but 
in the fine possibilities and fruitions that it promises. 
It is not the denial of life, it is rather enjoying its wide 
felicities and undreamt-of possibilities in the uprising of 
spirit. Vaisnavism generally veers round this concep- 
tion. Experience at no stage transcends its aesthetico- 
teleological character, be it in usual experience or in 
spiritual experience. It can reach super-cosmic layers, 
still its fundamental character is not changed, and life 
everywhere is felt in reference to an ‘other’ though the 
other is integrated in the perception of the whole. 
Mystical experience is essentially concrete. The move- 
ments of life, mind and super-mind resemble in their 
concreteness, though in their fuller and finer develop- 
ment they represent the scale of ascendence. The higher 
scale focusses wider and more integrative movements. 
In mystical life these wider movements are directly 
revealed in their cosmic and super-cosmic expressions. 
The finite harmonies of existence from the lowest to the 
highest are felt and enjoyed. The details of existence 
together with their setting in the whole indicate the rich- 
ness of experience. 

Vaisnavic teachers in Bengal like Ramanuja believe 
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in the dynamical nature of the ultimate reality and ex- 
perience. But folowing the lead of inner experience 
they hold that spiritual differentiation follows the prim- 
ordial spiritual sameness. This is, according to them, a 
definite stage, an initial stage of spiritual realisation. 
Before an integral conception in spirit could develop, it 
is necessary that the very basic foundation of experience 
and life in spirit should be understood and this requires 
a first-hand intuition of spirit as indeterminate existence. 
This indeterminateness does not deny but contains defi- 
niteness within. In other words, Bengal Vaisnavism con- 
ceives a primordial spiritual reality, an a-conceptual one, 
an inexhaustible potentiality lying at the root of exis- 
tence. It is one in which conceptual or logical distinc- 
tions are enfolded, but not clearly brought out. But 
none the less it has a transparent and lucent existence 
informing of its ultimate spiritual nature. No clear dis- 
tinctions are found here. There is an unfettered exis- 
tence, but no joy and sympathy of concrete life conse- 
quent upon integral and organic expressions. Reality 
has a primordial sameness and a creative potentiality. 

It is primordial experience, in Knowledge, as well as 
in Spirituality. This is unique experience where deter- 
minations do not function. It is a state of illuminative 
silence. Experience and spirit have their poises and in 
the total setting such experience cannot be ignored. 
Whatever may be the philosophic significance of such a 
potentiality it has deep spiritual sigi^ficance. It is really 
the first step in spiritual realisation. Life moves divided 
in ignorance, and it is essentially necessary to understand 
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and realise that the movements of life are centred in 
knowledge and not in ignorance and this wisdom comes 
really when the initial back-ground is realised to be a 
spiritual potentiality fraught with immense possibilities. 
In life there is really a movement quite inward to pass 
into the primordial potentiality (absoluce) in order that 
life can exhibit spirituality of its movements and func- 
tions. "fhe consciousness of the basic reality is necessary 
to differentiate the movement of ignorance from the 
movement of spirit. 

In this realisation the egoistic impulses and con- 
structions born of ignorance are all shattered, for, an 
intimate acquaintance with this basic being requires a 
withdrawal and almost an absorption in the back-ground. 
This makes us conscious of the nature of reality and 
enables us to see and read the movements in their spiri- 
tual perspective. The Vaisnavas to build up a spiritual 
life feel the necessity of such a realisation. The fuller 
realisation comes when the basis becomes stable. It 
appears then that the spiritual realisation according to 
Ramanuja is from the beginning a realisation in con- 
creteness, fullness, harmony and integrity. The life of 
ignorance is the presentation of facts in their dividedness 
and multiplicity. Between the disordered ensemble of 
a life in ignorance and the ordered harmony of spiritual 
life, Ramanuja can find no intermediary. Spiritual life 
is an order and a grouping of concrete experiences. The 
spiritual life begins when in place of heterogenous con- 
fusion, a harmony is established. But Jiva Goswami 
speaks of an initial experience of a wide homogenous 



Hindu MVstictsM 


expanse before our consciousness can pass to discover 
the richness of life in spirituality. Before the spiritual 
life can seriously begin, he thinks that there is need of 
such an experience — which inevitably precedes the con- 
crete unfolding of spiritual life, for it indicates the emer- 
gence of a new vision and understanding, and a freedom 
from the life immersed in partial and half truths created 
by ignorance. ^ The supra-cosmic reality in its apparent 
sameness and transcendence is presupposed in the defi- 
nite formation. It is really the foundation of spiritual 
and concrete experience. ■^Ramanuja ignores this prim- 
ordial sameness in experience and spirituality, for to him 
concreteness is the essence of spirit. Jiva Goswami in- 
troduces the note of poise in experience and spirituality, 
before they can pass into definite formations. The 
higher concreteness comes with definite formations and 
expressions, and includes the primordial potentiality as 
its incomplete and indefinite expression. •/ 

■> This realisation is not to be thought of merely in 
intellectual terms. This represents a stage in spiritual 
intuition where nothing is left besides a homogenous 
spiritual consciousness which is far beyond the concrete 
formations and expressions of life. It is a kind of over- 
mental intuition in which the concrete functionings of 
the subject have been suspended. There is a complete 
equilibrium in our being. 

The stage of this indefiniteness and equilibrium in 
being is followed by the stage of concretion. In the 
terminology of the Bengal Vaisnavas the indefinite being 
is called ‘Brahman’. Brahman is the basic reality tran- 
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scending all concrete formations, Paramatman is the 
basic principle which controls and regulates concrete 
formations. The principle of individuation is Prakriti, 
Paramatman is the efficient cause of this formation. Vais- 
navism accepts this dualism of the Samkhya, (matter and 
spirit) but modifies it by referring to Paramatman the 
capacity of formulating, controlling and regulating the 
scheme of evolution of the different orders of existence 
out of basic matter. This order of evolution is really 
the order of matter, life and mind. In Paramatman the 
primordial existence passes into concreteness, for it then 
manifests as the creative principle. The spiritual princi- 
ple has reached a definitely higher state. It actualises 
itself in the concrete functioning of creating and govern- 
ing the universe. When by an immanent necessity the 
ultimate reality expresses itself in definite formations, 
it can exhibit* itself as the cosmic reality embedded in 
creative formations, and as the supra-cosmic reality exhi- 
biting its transcendent expressions in the realm of spirit. 
Both are definite expressions of spirit, the one stands 
in relation to the order of nature and values, the other 
stands in relation to the order of spirits superseding even 
the order of values in its orchestral harmony, ease and 
grace of movement. Paramatman is the cosmic reality 
exhibited through the creative order and the order of 
values. 

Paramatman stands in twofold relation, viz. (i) to 
the order of creative expression and (^) to the realm of 
finite spirits.* The evolution of life and mind belongs 

Hindu Philosophy makes a distinction between Mind 
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to the creative order. In Vaisnavic cosmology matter, 
life and mind differ by the gradual degrees of fineness 
that are reached in the scale of evolution. But a finer 
evolution is reached in the world of spirit, where the 
finite spirits become active and a new vista of evolution 
opens up. Spirit can be visibly active through the high- 
er mental vehicle. It can be active as conscious princi- 
ple immanent in creative expression and creative ideals. 
With the evolution of mind, a finer advance in the scale 
of being is reached, for here for the first time a new 
order of finer growth in ideas is attained which is not 
accessible within the bounds of life and matter. Mind 
is more elastic than life and here it can reflect the crea- 
tive urge of spirit in a better sense than life. It creates 
ideal worlds, for with it not only finer sensibilities are 
developed, but also greater creative powers. The evo- 
lution of life and mind and the emergence of mind into 
social mind with its values,— social and moral and their 
regulation and setting in the harmony of the creative 
order-are not spontaneous, but the downward movement 
of spirit in its concentrated expression. The degrees of 
concentration indicate the degrees of the descent. The 
orders of descent are not separate from the basic reality ; 
it is the creative spirit that takes on the formations, and 
at no stage, therefore, in the creative order, the order 
stands distinct from spirit. The degrees of conden- 
sation and diffusion indicate the degrees of spiritual ex- 


and Spirit. Mind is an organ of intelligence and deliberation, 
spirit is the entity behind. 
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pression. The two ends of extreme condensation in 
matter and finest diffusion in spirit are really spiritual 
movements, for there is no reality save and except spirit. 

The conception of the Paramatman is not only a 
philosophic conception to establish order in creative 
world and in the realm of values. It implies a certain 
stage in the unfolding of mystical consciousness where 
the absolute Reality is aj^preheiided in its concrete unity 
in the world of nature and the realm of values represent- 
ing the definite movements of the concrete reality in its 
creative functioning and descent. It is a stage of con- 
crete spiritual insight. It constitutes a stage of spiritual 
advance. Concreteness is the lullness of being, and 
naturally in the vision of the oversoul, philosophical 
mysticism notes the expression of the initial potentiality 
into the forms of definite orders of existence and value. 
But the mystical vision is not confined to a particular 
line or rhythm of a definite order, it is not an absorbing 
identification with a special note of harmony ; it rises 
to the height of experiencing the whole existence in its 
integral setting, though here it is imperfect, for the 
supra-cosmic exfiressions are not revealed in this stage 
of experience. This experience is the changing impres- 
sion of the over-soul immanent in the orders of nature 
and finite souls.>/ Ramanuja calls such expression as 
Lila-Bihhuli, the wideness of manifestation as exhibited 
through the creative order. It is not fully exhibited in 
the cosmic expression ; there is still the supra-cosmic 
expression in the movement of spirit within itself apart 
from all reference to the creative order, This order 
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in spiritual beatitude exhibits transcendent beauty and 
sublimity of spiritual life without any reference to the 
order of finite selves or nature. This is beyond the 
realm of grace, for grace is the reflection of a spiritual 
current on the finite order of souls and stands always 
in that reference. The law of the expression of 
spirit here has no resemblance to its expression in the 
creative order. It is in the utmost stretch of its free 
expression unfettered by the idea of a spiritual purpose 
in the creative order or of visiting and redeeming the 
souls. It is beyond tlie order of revelation which really 
belongs to the order of the over-soul. Revelation is the 
Word manifested to the finite spirit. It is transcendent 
completely, shining in its light and glory and stretching 
out its being far beyond the heavens of the angels and 
gods. This upward movement of being is fully repre- 
sented in it, and it thus represents the better and fuller 
expression of the concrete absolute. In fact it is in the 
highest sense concrete, for it represents the highest syn- 
thesis of the lower orders of beings, the over-soul and 
the potential awareness. They are movements in the 
integral being, wherefrom they are regarded as its im- 
manental incomplete expression, and naturally are to be 
transcended if the finest tremor in spirit is to be realised. 
The triple forms have a meaning only in reference to 
the orders of indefinite or definite expression of spirit, 
but since definite represents a higher stage, it is com- 
plete where the whole is reflected in the supra-cosmic, 
wherein the definiteness of the stages is better brought 
out in the total setting. The first two movements of 
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being get a greater significance in the light of the third, 
for they are then represented as the movements of the 
fuller reality seen only in jiarlial reference. They arc 
thus embraced by it, though it always supersedes them. 
This simer-soul is called Bhagavan in Vaisnavic litera- 
ture. -Philosophic mysticism is completed when the 
Absolute is presented to us in its super-cosmic, and cos- 
mic richness. It is not only an understanding, but the 
opening of the stretches of existence, layers after layers 
— in their intensive depths as well as in their extensive 
vastne.ss. No bit of existence is excluded from it, and 
attention is focussed upon its cosmic-pointedness. The 
whole is enjoyed in its rhythm, movement and setting. 

^ The super-cosmic expression is called in Ramanuja 
Nityn Bibliuti (i.c. richness in expression exhibited not 
occasionally in ‘cycles of creation, but always in the in- 
finite existence). When the mystical experience reaches 
such a plane, it can well apprehend the grades of expres- 
sion of infinite life together with its total setting — the 
view of the whole is never lost sight of, for the creative 
or the expressive stretches of being however glorious 
and brilliant do not represent the absolute without the 
focal reference to the integrative centre. Naturally 
philosophic mysticism in Vaisnavism is not the sense of 
exaltation or rapport because of a sudden movement and 
expression in spirit in its superior height ; it is the calm 
delight which flows from the quiet repose of being 
necessary to enjoy the concrete expression of spirit in 
its integral setting. It is the opening of consciousness 
in wideness and vastness, Vaisnavism does not seek 
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annihilation or the denial of life but the breaking down 
of the barriers which constitute separate existence. The 
integral realisation denies separateness and presents the 
Reality in its full setting, — in its essence and in its 
glories. 
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Ethical and Moral Mysticism. 

The emphasis on philosophical mysticism is some- 
what released tvhen the sectional movements are set 
before us, and Vaisnavism is interested in exhibiting the 
movement of spirit in its infinite variations through the 
universe of graded values. The study of these variations 
is indeed interesting, for it lifts the veil from the forma- 
tions of spirit in different planes of its expressions. The 
life in spirit opens with the understanding and the 
realisation of personality, and personality is nowhere 
better expressed than in the moral order. It is then a 
creative agent seeking the assimilation of moral values 
and expressions of a moral agent. The conservation of 
values is the essence of religion ; in the order of values 
the expression and the movement of spirit are 
definite in the Ibrmation of moral ends. The moral 
order is an eternal order, it exhibits the order of 
personality in its finest expression. Personality emerges 
in its best when it strives after the moral ends. There 
it is represented as assimilating righteousness and holi- 
ness. The moral order rises from the recognition of 
merits, the fruits of Karma, and the adjustments of happi- 
ness and opportunities to the eternal order of righteous- 
ness and holiness. Whatever may be the expression of 
moral life— be it the appropriation of happiness or 
the conservation of values, ethical mysticism takes 
its stand on the revelation of a superior person, 
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the God of righteousness, the Lord of justice 
regulating the order of Karma according to a pre- 
established harmony and a supreme Puissance of exist- 
ence, the expression of the hightest Bonitas. From the 
cthical-sjhritual point of view, God, as the object of faith 
and distributor of justice means ‘the principle of the 
conservation of values through-out all oscillations and 
struggles, or if we like to call it so, the principle of fidelity 
in existence’.* The law of Karma is really the manifest 
indication of the conservation of values, in as much as 
it maintains the unredeemable relations between our 
sincere efforts and sure realisation. 

The order of values essentially implies the order of 
free creative spirits. The inter-relation of spirits to 
themselves and to the physical world is possible because 
of a pre-established harmony. This pre-established 
harmony extends to the moral order. Every free spirit 
meets its desert according to its Karma. Here is 
exhibited the omnipotence of the divine ; power regu- 
lates the physical laws as well as the moral laws. In the 
moral order He is represented as the principle of righte- 
ousness and justice. This order of values really presents a 
free order of spirits set in moral and spiritual evolution 
by controlling the life of desires and affiliating the life of 
spirit. But the complete spiritual evolution is not 
possible so long as the vital demands are active. Hence 
it suffers a limitation in this that it still moves in the 
realm of nature, for desires represent the demand of the 


• Page 134. Philosophy of Religion by Hoffding. 
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instinctive life more than the urges and indications of 
spirit and therefore the free spirits become subject to the 
law of Karma. The world of values here is pseudo- 
spiritual ; value here is essentially the egoistic insistences 
and is confined to the satisfaction of them. The evolu- 
tion of spiritual values is not possible so long as the spirits 
are not free from vital insistences ; and the law of retribu- 
tion governs the evolution up to this limit ; for retribu- 
tion meets the souls when they are guided by desires and 
not impelled by spirit. It is active as a check upon the 
vital being. Duty is not transformed into wwship for 
the movement of life is still egocentric. 

Even in this order a finer evolution of souls has been 
conceived by controlling nature and by assimilating finer 
powers, by a greater opening in spirit to overcome the 
sense of agency. The sense of agency is not native to 
the soul or spirit ; it is grafted upon it by nature ; and 
by dissociation from it the yearning soul can obtain 
mastery over it and move in cosmic spirit. 7 his is really 
a kind of freedom over nature and this can be obtained 
by a complete indifference to the vital movements. The 
cosmic movements imply a mastery over nature. It is 
granted alone to us by Paramatman when we 
leave our ego-sense and its consideration and rear up 
an identity (however partial) of being with the over-soul. 
It implies a relaxation of our being and a widening of 
consciousness. It should be remembered that, though 
the Vaisnavas conceive the atomicity of the soul, they 
accept its power of infinite elasticity, especially when it 
gets inspiration from the over-soul. 


10 
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The evolution of the soul in this plane is confined 
to the subtle movements of our being in response to the 
finer cosmic currents regulating the universe. Such 
souls become really helpful in initiating new movements 
of thought and spirit ; their privilege lies in transcending 
the limitation of human thought and in successfully 
acquiring a conquest over nature. Personality in us 
functions under limitations and we are hedged in by all 
kinds of considerations arising from such limitations. 
When the finer aspect of nature becomes active in us, the 
soul works no longer in limitation. The finer being is 
more plastic, transparent and responsive to the cosmic 
forces. When the adept has the finer consciousness 
dawned upon him, he becomes an insirumciH to them. 
This would imply that such an aspiring soul 
would be acquainted vdtli the cosmic laws ; the 
divine dispensation would enable him to go deeper into 
the mysteries in a way which would produce more 
effective results. This superior power together with the 
superior knowledge would really make the adepts con- 
duct and behaviour somewhat incalculable to us. But 
this is no mystery. It is only working with the fine laws 
of nature. Hindu mysticism conceives the possibility of 
working on higher planes of existence. We get an access 
into the higher plane and influence the functionings in 
the lower plane. This would appear as a miracle. But 
there is no miracle in nature ; only that we do not know 
the nature and the functioning of the higher laws. 

In this movement there is the aspiration for inte- 
grating subtle cosmic powers. Such powers and privi- 
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leges indicate great advance in the free movement 
of our being and its control over nature, still it must be 
remembered that our movement is not yet completely 
spiritual. Though it is stirred by the deeper urges to 
meet cosmic purposes, still the spiritual life functions 
here in response to the creative necessities and is confined 
to them. It has not its integral expression in itself apart 
from all purposes, personal or cosmic. Indeed, the 
cosmic creative impulse is distinct fiom the shorter move- 
ments and has its beauty. It maniiests the secrets of the 
cosmic life in creation, tliougli here the spiritual expres- 
sion is fettered and incomplete because of a definite 
purpose. It does not show the cliarms of its expression 
unfettered by purpose. 

Vaisnavism draws a distinction between the govern- 
ment of the universe and the free order of spirits. The 
treative ordei, however finely adjusted, suffers a limita- 
tion. It is an order of expression of s))irit through the 
instriimentality of matter, and in no stage of our develop- 
ment and progress in this order can the soul be com- 
pletely dissociated from the touch of matter. It may 
acquire powers, it may have subtler movements, but still 
its function and formations tan not be completely spiri- 
tual. The unearthing of the finer worlds is indeed a 
higher privilege, but the soul can not even in this higher 
and subtler movements shake off the dust of the earth. 

The moral setting of life associates the creative order 
with the divine as the Lord of justice and distributor of 
rewards and punishments. It emerges as. the supreme 
righteousness, and as the supreme holy. This coucep- 
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tion of supreme holiness elevates our moral sense to a 
higher plane, where the idea of the good is impiessed 
upon it. A sense of the numen possesses us releasing 
us from the life of desires and actions and giving the sense 
of Holiness. The sense of holiness is a unique feeling 
associated with the divine life, it is more than what 
is ordinarily conveyed in self-perfection. It is the spirit 
of the Good, which is revealed at the height of 
moral perception. It is not acquisition, it is a gift to 
the rare soul. This is the highest value that moral life 
can achieve. This order of value is fully expressed when 
our being has no earthly demand, even when that demand 
is for a cosmic purpose. The good that is revealed through 
the cosmic purpose is qualified by the particular circums- 
taifhes it has to meet. It is to be qualified by the condi- 
tions prevalent on earth. Ethical mysticism at this stage 
is the assimilation of a cosmic ideal and guidance by its 
stirring force ; but the forces that are represented in 
it emerge from the supra-mental plane of existence 
i.e. from Paramatman, for it is directly the formative 
force there. Paramatman inspires exalted move- 
ments in history and inspires persons to usher in a new 
cycle of civilisation. It ultimately represents the moral 
order and focusses the moral value. It inspires moral 
personalities to a new order of expression. The great 
spiritual personalities really move under such inspira- 
tion ; they are moved by the urges that require expres- 
sion for ushering in a new order of values antf 
spirituality, , 
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Psychism and Supra-psychisin in Vliisnavism 

It is well however to remember that the Vaisnavas 
accept a kind of dualistic hy})othesis, matter and finite 
spirit, both related to the divine, matter indirectly, spirit 
directly. What is more important from the mystical 
view-point is to know the finer expressions of matter. 
Indeed the Vaisnavas never accept the existence of matter 
in the ordinary sense of the term. Matter, life and mind 
are really sets of vibrations— the order and definiteness 
in vibrations determine their nature. Mind is more 
transparent in being and more definite in its function- 
ing. All its functionings arc highly delicate. Life is more 
restricted in its expressions and activity than mind. Matter 
is suspended activity, because of the dominance of the 
tamas. The Indian jjsychologist characterises mind as the 
finest evolution in the creative order in as much as it can 
reflect the ^vorking of spirit, but the normal menta- 
tions should not be supposed to be functionings of 
spirit. They can reflect spirit in a limited sense, but 
their function, however subtle, is not to be interpreted 
as spiritual activity. In the order of evolution the men- 
tal intuitions, functions and scaffoldings are to be com- 
pletely transcended, before the expression and the forma- 
tion of spirit can be exactly followed and understood, 
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Spirit is something totally different from all these, 
though the creative energy cannot work without the 
guidance of spirit. Vaisnavas accept a physical and 
a psychic order. The psychic is a higher pririciple more 
potent with the spiritual force than life and matter. It 
is ethereal and is in direct contact with spirit. It is the 
mqdium of transmission of spirit. The detailed work- 
ing of the psychic is difhcidt to understand, for it 
represents a subtle force. Perhaps a helpful explana- 
tion's offered in Sir Oliver Lodge’s etheric intermediary 
between spirit and matter. Sir Oliver says ‘As a specu- 
lative surmise I hold that the idealistic and essentially 
real permanent part of ourselves is in continual touch 
with this semi-ethereal mechanism, if so can it be called, 
and is the means whereby even the simplest spontaneous 
actions are accomplished.’ It will be the height of in- 
discretion to think that the psychic represents the spirit. 
It is the medium through which spirit can impress 
itself. The psycliic is the finest modification of matter, 
delicate and sensitive enough to reflect the radiations of 
spirit. Sir Oliver says, ‘The psychical body is made of 
matter and used by soul.’ St. Paul speaks of the spiri- 
tual body— he perhaps did not mean by it a body made 
of spirit but one that served the needs of spirit. The 
psychic receives the spiritual force and communicates it 
to matter, and under its intense magnetic vibrations, it 
can make the body susceptible enough to receive the 
waves that are communicated to it. The mystics are 
wonderfully sensitive, they are responsive to finer cur- 
rents of ethereal forces. Indeed they are delicate spiri- 
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tual instrumenls, because the psyche is consciously active 
in them. With the appearencc o£ the psyche to the fore- 
front a new order of luminous experience is revealed 
which is otherwise inaccessible to the finest imagination. 
The ingress of spirit into mind, life and matter is 
possible through the psychic ; they represent the degrees 
of descent in the scale of existent e. Of course in the 
ancient literal ure matter and spirit are rejiresented as 
different orders. J he Vaisnavk; teachers never deny the 
possibility of spirit reacting upon matter, though they 
do not give up the idea of matter as a distinct existence 
dependent upon the supreme existence. The idea of 
separateness is not complete when it is aflirrned that the 
modification of matter is done under the influence of 
spirit. It is better to say that spirit in its descending 
degrees of concentration is mind, life and matter. This 
cioes not indeed dispense with all the difficulties of the 
problem of mind and matter and their interaction, but 
this allows at a certain stage of spiritual development the 
removal of inelasticity from the body under the force 
and pressure of spirit. Spiritual life in a certain phase 
is conejuest over the limitations of matter. 

This inference is forced upon us if it is remembered 
that Ramanuja mentions the existence of Suddha Saltwa. 
It is the intermediary between spirit and matter. It 
has not the inertia of the latter, it has the transparence of 
the former. It is kind of luminous substance, finer than 
mental substance and better fitted to serve as the instru- 
mentality spirit. Jeeva Goswami conceives the direct 
influence of spirit upon matter. He accepts transmuta- 



80 HINDU MYSTICISM _ . 

tion in the creative order through the formative force of 
spirit. There is an influx of spirit in creation. 

The spiritual adepts by the help of this psychic 
opening can really be more effective in their activities, 
for they have a wide elasticity in their psychic being. 
The nature of their cosmic activity cannot be fully under- 
stood from the mental plane ; and the limitations of 
mental functionings are not active there, and therefore 
the freedom and the ease of the adepts’ movement can 
be hardly understood in the terms of mind. Their acti- 
vities appear incalculable. The psychic order is a 
luminous order of being with delicay and intensity of 
movement of the etheric substance. 

The jjsychicisation of our being is a necessary 
development before we can hope to feel spiritual 
movements. The })sychic being helps the spirit to 
react upon and influence matter. I’he psychic intuition 
allows the adepts to understand better the cosmic func- 
tioning of spirit. A new chapter of direct knowledge of 
the facts of existence still inaccessible will be revealed 
when the access into the psychic will be spontoneous. 
Freedom from mental limitations will be natural. Life 
will oscillate with fine vibrations, knowledge will be 
increasingly intuitive, and being will enjoy suppleness 
and plasticity. 

When the Vaisnavas speak of the spirit-body, they 
really mean what they say. The psychic body is the 
etheric medium. The etheric medium is a constant 
associate of spirit so long as it is active in the realm of 
nature. The spirit-body has no touch with matter 
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though it has touch with the psychic body. The 
thread of connexion between the spirit-body and the 
etheric body may be cut, and the spiril-body may act in 
itself, independent of the etheric body. The etheric 
body is necessary for its earthly expressions. The spirit- 
body is especially maintained by the Bengal Vaisnavas. 
It is better to call it spirit-form. 

Spirit is, to the Vaisnavas, essentially concrete. The 
spirit-form is then really spirit with concrete function- 
ing in concrete form. Spirit-form introduces to the realm 
of pure spirit detatched from the realm of nature and 
its graded universes. These spiritual entities are not 
possessed of psychical or etheric coverings. 

There are spirits which have psychic fineness and 
can mo^'e freely in the subtle planes of existence. There 
are others which are earth-bound, they cannot function 
in their etheric or psychic body. 

The Vaisnavas suggest the following orders 
(i) An order of pure transcendantal spirits. (2) 
An order in which the [)sychic being is receptive to them 
and is in touch with them. (3) An order in which the 
psychic botly is not developed to receive the intimations 
of spirit. The knowledge of and acc|uaintance with the 
psycfiic body is imperatively necessary as a condition of 
further development in spiritual evolution. It indicates 
the new birth of man. When the psychic comes to the 
fore-front, the initiate is filled with hope and joy. Wider 
stretches of being and perfection become revealed to him. 
Our being becomes supermely delicate recording the in- 
gress of light, love, beauty and power. The psychic open- 
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ing gives sure promise of spiritual unfoldment and 
reflects its incalculable possibilits. When the psychicisa- 
tion becomes complete, the fruition of concrete spiri- 
tuality is immediate realisation, the whole being becomes 
overwhelmed with the mellifluous currents of divine 
aroma in love and beauty. When the psychic being is 
well established the sj)iritual unfolding becomes smooth 
and easy, its indications become the sure index of a 
higher evolution.;!; 

This division does not correspond lo the divisions 
of self-conscious or unconsc ious monads. In tliem there 
is perfect or imperfect organisation which reflects spirit 
fully or partially. In any case this lellection is never 
complete. Fine reflection recjuires a fine adjustment 
and gieater receptivity ; it becomes possible when the 
limits of self-consciousness are ])assed over in super-con- 
sciousness. The transition to the super-consciousness is 

J Unless the Soul receives ihc int^rcss ol Suddha Satlwa, ir 
cannot come in direct touch with transcendent s\)irituaUty, which 
sullcrs in linest expression in the immatient order. 

The Upanisads give a better guidance. The T'ailliriya 
Upanisat says that Atman is enlolded by the kosas, the Bliss- 
body, the intelligence-body, the mental-body, the vital-body and 
the physical body. Beyond all these kosas is the spirit-monad 
or spirit substance. As soon as the soul rises above the creative 
dynamism, it is made free of the kosas developed out of the 
original substance : bitt it has still the expresion throtigh the 
Suddha Sattwa, the substance of the spiritual order, luminous 
and expressive and not fettered in its expression. Naturally in 
this the spirit enjoys the transcendent order of existence and is 
no longer screened in its being by the kosas. 
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rendered easy when the psychic being seems active, allow- 
ing it intimation of spirit in its higher reaches. The 
super-conscious differs from the self-conscious in receiv- 
ing the finer and the subtle impressions of the 
spirit. 

A distinction should be drawn here between philo- 
sophic knowledge and such super-conscious intuition 
(through the psych icisation of our being). In the synoptic 
vision of reality integral existence is presented 
to the adepts. Hindu Mysticism in its devo- 
tional aspects stresses this kind of intuti 
live realisation. Btit it does not appear to empha- 
sise it. It does not touch all the parts of our being. It 
inspires wisdotn. But in personalistic mysticism love 
and service coitnt more than wisdom. Hence the philo- 
sophic aspect of mysticism in Vaisnavism has not been so 
much emphasised as its devotional aspect, where life 
comes into j)lay and its movements become more grace- 
ful and beautifttl. Devotion influnces life. Vaisnavism 
has never lost sight of the joys of active service in love 
along with the philosophic contemplation. Lite moves in 
its complete rhythm in philosojthic contemplation and 
devotional fervour. Iittuition perceives truths, but psychic 
intuition enjoys its beauty and adores it. Will moves in 
divine rhythm for finer adaptation in sjtirit. This move- 
ment of will and heart takes place in super-conscious 
fineness, for there alone, the finest spirit-movements in 
love and service are possible. Without the impress of 
the super-con.sciotts the heart and the will cannot rise 
to their spiritual fineness. Their spiritual nature 



84 


HINDU MYSTICISM 


emerges when consciousness reaches its super-conscient 
nature. 

Hence the followers of devotional mysticism have 
not been satisfied wit|i transcentental wisdom. They are 
anxious to modify and transform our being, so as to make 
the finest movement in life possible. Here lies the 
importance of this kind of mysticism ; really it is a 
transcendental knowledge with the wealth of wider 
reaches in transcendental feelings. Devotional mysticism 
gives fine promise of curing life of all its ills and making 
it fully beautiful here by establishing a conscious associa- 
tion with the source of life and by tapping a fresh draught 
from it. A rejuvenation takes place, a new pulsation of 
life fills us. The full charm and beauty are drawn out. 
The movement of life becomes finer and livelier, because 
life is relieved of its grossness and obstructions. By the 
spiritualisation of the entire movements of our being 
the mystical promise is completely realised here. 
Since the psyche is in direct touch with the order of spirit 
and its expression, it can reflect them from their heights. 
In any case spirit cannot react upon the lower order 
without the psychic medium. The psychic being of an 
inspired person is directly influenced, though the form 
of inspiration, its expression and purpose may be 
different. The inspired agencies have different orders. 

'^The direct contact between the psychic and the 
spiritual makes it possible for spirit to exhibit its finer 
graces when the psychicisation has been complete. The 
psychicisation in itself is a very definite advance, it 
acquaints us with the beauty and order in the setting of 
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life, a beauty and an order greater and wider than mental 
harmony and poise. The psychic reveals the vaster life 
with its intensive harmony, transparence and luminosity 
of being with cosmic vibrations and oscillations. This 
rhythmic setting introduces into the higher ascent of 
spirit, where the psychic oscillations are reinforced by the 
spiritual surpassing all possible expressions in dignity, 
beauty and rhythm of spirit through the psyche. 

It is possible to enter into supra-mental and trans- 
cendent expression of reality when the subtle bond is 
established through the psychic. The j>sychic is the 
direct connection between the higher and the lower 
ranges of being. The supra-mental infusion fills us 
with cosmic inspirations and mo\'es us to cosmic ends, 
because the supra-mental is directly connected with the 
cosmic. The spiritual formation under its inspiration 
cannot have that fineness and force which arc exhibited 
when the inspiration is received from still greater heights 
of the supra-cosmic or the transcendental. The direct 
ingress of the supra-cosmic into cosmic and the lower 
planes is, according to the Bengal Vaisnavas, a rare event; 
for the cosmic purposes are met by the ingress of power 
and force from the supra-mental. The Vaisnavic teachers 
have more or less the same opinion, for they view the 
ultimate reality as immanent in and transcending the 
cosmic events and purposes. Inspirations have, therefore, 
different expression according to the character and the 
height of the source. Even in the immanent order, there 
are different levels of existence and at times the inspira- 
tion jnay be filtered even to them. Their character will 
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depend upon the nature of reaction and response. In 
order to meet such exigencies, the Bengal school has 
given us grades of possessed souls. 

Though the direct ingress of the supra-cosmic in the 
cosmic order is a far off divine event, it is not so in the 
case of individual aspirants. Love is the supra-cosmic 
spiritual force. When it emerges in its divine character, 
it can be instrumental to the direct divine contact and 
fellowship. 

Love is centric in its function and naturally it 
releases its charge from all earthly attractions and carries 
it straight to the divine. Love functions spontaneously. 
It is pregnant Avith wisdom. It is Avrong to associate it 
Avith vital urge or insistence. It is the urge of spirit 
to be expansiv e in being and knoAvledge and to be inten- 
sive in its movement. LoAe represents both. Tliey re- 
present Divine life either in its total setting or in its in- 
exhaustible (oiKTete cxj)ressions through the formations 
of life. Vaisnavism notes the infinite tunes of life 
and cannot endorse the bare magnitude of existence 
Avithout reference to the content in ex])ression, in Avisdom, 
in information, in beauty, in delicacies, in rhythms and 
subtle movements. Tlie expression of life here is not the 
same as in the manifested orders ; here the spiritual has 
the spontaneous and concrete expression in the triune 
form of consciousness, existence and delight. This is 
the spiritual life, the supernal light and the supernal 
delight. 

Even at this height of existence the Vaisnavas 
conceive the existence of forms and spiritual figures ; 
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concreteness of reality implies also the expression in 
spiritual forms, for the highest reality is the most con- 
crete, and concreteness implies an integral existence with 
attributes and with forms. Tliese are not mental or 
psychic forms ; these are spiritual forms. The subtler 
life is full of subtler forms ; and according to Vaisnavas 
no stage of life and consciousness, except the pri- 
mordial (in which they were not apparent), is 
divested of forms. Forms are not created, they are 
eternally there ; they are not the patterns of creations ; 
they exceed them and go beyond them. Tine creative 
forms are different from the spiritual forms. The latter 
have no contact with the creative order. Fhese are 
supernal. 

Plato speaks of the archetypal forms. They are 
creative })atterns.* Ch'cativc forms are active, d'hey 
shape plastic matter and modify it into infinite varieties. 
Creation is really the process of grafting the forms 
uj)on the forndess. Transcendent forms are jjurely 
spiritual. They are not in touch with the creative order. 
They express the inhnite varieties that find expression in 
spirit. Spirit is inhnitely rich in its expression and 
amongst others there is expression in form. Idec-forces 
and Idee-forms are different from spirit-forms and 


* "1 he scnsiljle work] is biiill up according lo ilic Jilcas 
wfiicli exist in iJic Mind of God; llie ideas are ilie models 
acx-ording lo which the Demiurge brought order into the world. 
(Inge— Plotinus, p. 51) 
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forces.;]; The latter are too fine and delicate to bear the 
touch with crude matter. 

Though the Vaisnavas speak of spirit-forms they 
maintain their expansive and emhracive character. The 
divine combines concreteness and expansiveness. The 
concrete form does not make it in any way limited or 
confined to a limited scope. 71ie modulation of its being 
spreads everywhere in the infinite expanse of existence, 
though its condensed being always appears as a spiritual 
form. It encircles the whole existence by its infinite 
nature, though tlie infinitude is centred in a concrete 
form. d1ie highest reality is the monad of monads, and 
it contains within it all the complexities. To possess 
form is not necessarily inconsistent with its infinitude. 
The infinite is both concrete and abstract. It has infinite 
expansiveness in the sense of its overcoming infiuence 
and all-embraciveness in its organic unity and being. It 
can be concrete in the highest sense ; there is, according 
to the Vaisnavas, no reason why such a being be without 
form. 

At this height of existence the psychic and the spiri- 
tual being come to tlie surface and a new order of exis- 
tence is revealed. Ordinary human experience is far 
removed from this state and it naturally cannot see so far. 

J Ideas or concepts emerge from the mental or intelli- 
gent order and not from the spiritual order. There is evidently 
a difference between this view of ideas and the view held by 
Jdotinus. According to him “Each idea is spirit and spirit is 
the totality of Ideas. The kingdom of the Ideas is the true 
reality, the true beauty” (Inge— PlotijQus— p. 57). 
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When experience presents psychic and spirit forms, we 
are then introduced into a new order of subtle existence. 
Mysticism is not only a new knowledge, but a finer evolu- 
tion in life. Kno’svledge can be vouchsafed unto us in 
auspicious mements, but unless life gi^ows delicate and 
fine, it is diflicuh to make use of this knowledge and to 
make it permanent in life. Every step in advance is an 
introduction iniio the elastic nature of spirit which is 
concentrated in being/ but enjoys the widest amplitude 
in its expression. The more our nature grows in 
delicacy, the more these two aspects of concentration and 
expansion of spirit become evident to us. Hence per- 
sonality, understood in the ordinary sense, has not the 
same meaning in spii iiiial philoso})Iiy. It enjoys certain 
common qualities, but its finest trait,— the amplitude of 
consciousness,— is not revealed in normal experience. It 
is revealed in spiritual experience, where nothing re- 
mains hidden from the adept. This is really the charm 
of mystical consciousness, and cspacially of Vaisnavic 
mysticism, for it regards no phases of life as false or 
illusory, dliey are all divine expression. 1 he divine 
life runs througli tlic whole existence. It is not 
exhausted therein. Hence the spiritual reali- 
sation will endow us with the knowledge of every 
plane of existence and will accj[uaint us with its divine 
working. It will give us the knowledge of the divine 
federation of the worlds and will guide us through them 
to the realisation of the federation of spirits. The fede- 
ration of spirits cannot be complete in the world, for the 
spiritual expression is here restricted, hence a 
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necessity is felt for the realisation of the spiritual federa- 
tion in the kingdom of spirits beyond the spiritual fede- 
ration on earth. The cosmic federation is the reflection 
of the spiritual federation. It has different notes. But 
the finest notes are expressed in the centre reflecting the 
life of the whole. At this point spiritual expression is 
most intensive and keen. Besides this, there are other 
centres. I’hey are hierarchies of fedenitions according 
to the capacity of rec:ei\'ing, radiating and reflecting the 
supreme spiritual current that flows from the central 
existence. 

The divine life is not exjucs.sed in its fulnc.ss and 
completeness in the order of manifestation, for it suffers 
in its beauty because of its mo\cinent tlirough matter ; 
and the order of descent determines the crudeness of 
expression and tlie order of ascent carries us from the 
finer to the still liner ex})ression of tlic div ine life in the 
graded universes. In tnysticism in general no importance 
is laid upon such subtler movements of spirits througli 
the unseen and invisible realms of existence. But 
dynamic mysticism lifts the veil and reveals the function- 
ing of spirit through the subtle universe. I’lic ordinary 
tendency is either to enjoy the transcendental reaches of 
Being or to enjoy tlie immanence of spirit ; but the 
definite functioning of spirit and its expression through 
the subtler planes is a ejuite interesting and enjoyable 
theme often neglected in the accounts of mysticism. 
Dante gives the pictures of suc;Ii universes in his own way, 
so do the literatures in Vaisnavism. 

Vaisnavism takes into account the psychic forces that 
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are active beyond the subtle forces of nature that are 
determining the order, the beauty, the symmetry of life 
beyond the physical, the vital and the mental. The 
psychic opening reveals the subtler currents of the soul, 
delightful and radiant, soft and lustrous. They are to 
be distinguished from the intcllertual intuitions by the 
sense of their concreteness, their delicate vibrations, their 
radiant forms. 1 he psychic perceptions allow us a new 
range of visions, a wide o])cning which removes all stale- 
ncss and stiffness of being and hlls it with perfect grace 
and beauty. The opposition of nature is withdrawn and 
the spirit recalls itself in its freshness and harmony. 
Indeed it is the wideness and the richness pervading life 
that attract us at every stc[) in Vaisnavism. The psychic 
unfolding secs in nature’s order something more 
than nature, the cx|)rcssion and felicity of s])irit. 
The Vaisnaves accept the immanence of God in 
creation. Nature has different strata of existence 
and the forces arc active in each one of them The 
Ahirbudanva Samhita and the Narada Pancharatra have 
given the names of tliosc forces and ])ointed out their 
locations. Wliat is important for us to notice is that 
these forces reflect the divine at the crucial point in 
nature, and as the evolutionary chain is traced higher and 
higher up the forces become more luminous, bright and 
shining. The finer forces reveal thcmsches with our 
spiritual aspiration and really become lielpful this way. 
As the movement of our being rises in aspiration, the 
force shows the vastness of its field of activity, the subtle 
waves of life and draws us towards the realisation of the 
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infinite range of existence with its ever-increasing fine- 
ness and subtlety. It is often wrongly thought that 
Vaisnavism has not taken into consideration this cosmic 
experience and cosmic feelings as much as the 
intuitions of holiness, beauty, sacredness, and amour. 
There are spiritual realisations which arc personal 
in nature and on which Vaisnavism lays stress as 
revealing the most intensive delight and transparent bliss. 
But they do not take away the values of such cosmic 
experiences of life and wideness of being. It may be 
said that they suffer in the intensity of consciousness 
involved in supra-cosmic realisation, but they are rich in 
the experiences of wide harmony, vast life and expansive 
existence. These add to the infinite richness of spiritual 
life. Spiritual life is really an opening into the vastness 
and the intensiveness of life, it is a joy accompanied with 
the unfathomable magnitude as well as with the intensive- 
nes of being. These are two experiences, ecjually attrac- 
tive, but according to Vaisnavism the later is fuller, richer 
and therefore better and liigher, for here the infinite 
shades of feelings and experiences in connexion with the 
fuller life in personal relations come to the fore. 
The personal relations are most intimate and enjoyable, 
for here tlie spiritual life is expressed at its best and 
finest. Spirituality is essentially a personal matter, it is 
the finest expression of personality and therefore 
naturally it is keenly felt in its finest integrity when the 
personal feelings arc most emphatically moved. A fine 
landscape is enjoyable, but not so keenly as the picture 
pf Madonna. The highest spiritual experiences are 
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personal ; and personality in its essence and finest form 
is revealed in our supra-cosmic experience. Here it is 
not limited in its expression, though it is centred in a 
concrete reality. This unlimited range; of its expression 
is missed in normal consciousness. This limitation is 
shaken off in its super-conscious height. 



CHAPTER VI. 

Personalistic Mysticism 

Vaisnavic Mysticism is Personalistic. It rises in the 
height of being, definiteness and wide expression as it 
grows in its essential nature, llie sliadowed personality 
is the concentration of being in creative descent of spirit. 
Vaisnavic mysticism emjdiasises t1ic richness of personal 
consciousness freed from its association with hature ; tlius 
freed, it enjoys greater possibilities in tlic supra-cosmic 
movement and expression. Hie other forms of mysti- 
cal consciousness, cither in the absolute repose and 
poise or in tlie cosmic vastness and movements, arc in- 
ferior. They do not afford richness in intensiveness 
as well as vastness as personal mysticism does. Sjiiri- 
tuality ilowers in its finest form more in personal 
than in impersonal consciousness. Impersonal conscious- 
ness has a jirofundity, because of its detachment from 
false values and egoistic constructions. It is really a 
blessed privilege to stand as a witness to the privileges and 
possibilities of divided consciousness and to rise to a 
height of consciousness which is not perplexed by the 
vortex of contraditions. Its value has not been ignored 
by the Bengal Vaisnavas, because it affords a relief from 
the stream of short experiences and is accessory to real 
personal spiritual experiences in their integrity, riel mess, 
cadence and supra-cosmic rhythms. Personal life, as 
ordinarily understood, must any how be transcended in 
order that the true personality in us may be born and 
this requires us to deny the divided experiences and to 
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find repose in wider stretches of impersonal conscious- 
ness. According to the Vaisnavas, real personalism em- 
erges after impersonal consciousness. It is beyond all 
egoistic or surface consciousness. The highest truth is 
personal. To be spiritual is to be personal and to be 
concrete. Vaisnavas feel alike with Swendenberg in 
matters of spirit. It appeals that lliey are inlluenced by 
the direct vision of die spirit-forms ajrpearing before 
them in their super-conscious revelations. These spiri- 
tual ajipcarances are not on tlie mental plane or higher 
mental plane. They descend from a fai' higher plane 
than the mental, dlie kingdom of spirits, which is 
H caven according to Swendenberg, and Vaihuniha 
according to the Vaisnavas, is the liighesL j)oinL in the 
ascent ot tlie soul linked up with the lower worlds, just 
as the highest point in the spiral is connected with the 
descending curbs, dlie graded universe only expresses 
the same reality with the difference in its immanental 
expression. 

1 his realm of spiritual personalities is not apparent 
to many. J he spiritual man sees the spiritual order, the 
earthly man sees the earthly order. It requires a decent 
burial of the natural man before the spiritual man can 
emerge to be responsive to subtler currents of the heaven- 
ly life and delight. 

riie movement of spirit is movement in Wisdom and 
Love. ‘Wisdom is the understanding of divine things 
to which the spirit attains through Love’. The move- 
ment of spirit in wisdom gives cjuietus of being, the move- 
ment of spirit in love gives thrill and tremor of being. 



96 


HINDU MYSTICISM 


The wings of the one (love) flutter to carry it towards 
God, the wings of the other (wisdom) are tied fast by the 
sense of terror arising from the immensity of existence. 
Vaisnavism prefers the one to the other. It rises to the 
height of realisation in personal consciousness and in the 
impress left upon it by the Divine Love. 

One great feature in Vaisnavic mysticism (this has 
been especially emphasised in the Bengal devotional 
school) is the transformation of man into woman in order 
that aspiration, surrender and reception may be complete. 
This transformation is the transformation of spirit. 
Woman is the symbol of devotion, aspiration and surren- 
der ; the spirit of Woman does not suffer from hesitation 
and doubt, and by her self-denial can draw the influence 
of spirit and reflect it in her being. Vaisnavism has insis- 
ted on this free and spontaneous assimilation and identi- 
fication with spirit. Woman is the symbol of this free 
unfettered movement. By the negativity of her being 
it becomes easy to invite, receive and to retain the 
divine influence. Woman is the form of [perfect dedi- 
talion and intense aspiration. The highest in the 
divine can be drawn out when the soul approaches it in 
the spirit of the bride. Hence the emphasis has been 
faici on the doctrine the eternal Feminine in order that 
the supreme dedication may be possible. By the rejection 
of postivity and assertiveness, it is possible to grow in our 
spiritual being ; its emergence then becomes easy. All 
spiritual systems have, therefore, recommended self- 
denial in order that the Light can safely reach. The 
Vaisnavas, like Swendenberg, believe in the law of corres- 
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pondence between Heaven and Earth. The law of corres- 
pondence teaches ; as in Heaven, so on Earth. This 
correspondence theory attributes to the divine a form, 
and to the souls forms. The forms of the souls are 
female forms. In our ascent towards Heaven the soul 
passes through the process of complete transformation 
and eventually emerges in the form of Eternal Woman. 
That is its true nature in undeniable relation and fellow- 
ship with the Eternal Male in the Divine. This form 
is more exquisite than the angelic forms— luminous and 
radiant. It is the spirit-form revealed only in the higher 
stretches of Love-consciousness. There is nothing earth- 
ly about it. The Vaisnavas place it beyond the realm 
of creative potencies. This is not easily accessible. Only 
the spiritually fit who has been able to evolve his lumi- 
nous form in spirit can enjoy this rare possibility when 
when the veif is lifted- There is mysterious connexion 
between the divine-form with the spirit-form of every 
soul, nay, of every thing existing and this bond constitutes 
in Swendenberg’s words ‘Arcanum Caelcstium’. I he 
spirit of God animates the whole creation arranged in 
an order of hierarchy and the force of the Supreme spirit 
reaches and extends to all the layers of existence in differ- 
ent degrees. The Divine saturates the order with its 
force, power, beauty, and radiance. It transforms the soul 
into the female spirit-form. There is a vast space, a 
celestial space, intervening between the creative orders 
and the heights of Heaven. The aspiring soul in its as- 
cent encounteis this empty expanse before it can receive 
directly from Arcanum Caelestiurn. Rest in the wide- 
13 
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ness and peace in this height often stop further pursuit. 
The sense of relief from the divided life is often the end 
of our spiritual quest, whereas further advance through 
the enveloping expanse reveals the active expression of 
spirit in its transcendental dignity, beauty, and cadence. 
The finest expression of life here in any plane of exist- 
ence cannot be compared to this beatitude. The spirit 
can soar on its wing of Heavenly Love. “The inmost 
essence of man out of which the spiritual organism is 
formed,” is unclouded by the least trace of attachment to 
the promise and delights of life in its cosmic expression. 
One who remains unaffected to the new turnings of life 
and the radiant forces that are released enters into the 
still higher spiritual privileges. The direct access is 
then attained into the spiritual heaven, where the immen- 
sity of existence is filled with serenity and sprightliness 
of spirit— a serenity and a peace beyond our understand- 
ing, a sprightliness superior to the most radiant expres- 
sion of life conceivable in human imagination. It is 
possible to realise this when the hidden lustrous spirit- 
form in us becomes active. 

I’his supreme puissance of existence forms its 
essence, grovind, and root. It is easy to feel its contact if 
only our being would retire into the centre. There is 
eternal sympathy in our being for the divine, and if this 
sympathy becomes active, it is at once elevated to the 
plane whence it feels the direct touches, however entang- 
led it may be by the extraneous forces. In our psychic 
and spiritual being this contact can be established, and 
when the psychic is to the front, there is the emergence 
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of a new life in us. Spiritual intuition has this advan- 
tage that it can see and feel both sides of new existence in 
its supra-cosmic transcendence and in its working in the 
creative plane and intermediate in such a way that one 
can enjoy the upward reaches of spirit as well as its 
subtle functioning and movement in creation. In fact, 
it endows us with a being that can directly record the 
intimation of spirit. This indeed is the unique feature 
of Vaisnavic mysticism that it traces the definite function 
of spirit through every movemcn' of life cosmic and 
supra-cosmic. This movement cannot be seen and en- 
joyed without the help of the psychic. When the psychic 
link is traced out, the divine oscillation is felt also in the 
creative order. The sujua-mental and the infra-mental 
ways of existence are revealed to our psychic intuitions, 
for the psychic can cast its light upon the vital and the 
sub-vital as well as it can relate itself to the supra-mental 
existence. Of course it should ac()uire sufficient power 
and intensity for the purpose. 1 he psychic draws out 
the divine aspect of things and beings and traces out the 
divine movements through them. Wlien it emerges in 
its fullness, its transjjarence, lumitiosity, radiance, elasti- 
city become apparent— a new universe is revealed where 
our psychic self can enjoy the divine expression, and 
through the intense force which it generates, the psychic 
reveals the spiritual-forms of the individual-souls, which 
then enjoy the concrete divine with its concrete ex- 
pression. Vaisnavism places great emphasis upon the con- 
crete visions and introduces divine aestheticism. 



CHAPTER VII 


Divine Aestheticism. 

A new conception of Aestheticism is the natural con- 
sequence of the transfiguration of spirit. The chief 
attraction of Vaisnavic Mysticism is that it introduces 
us into a realm of sound, colour and form of spiri- 
tual substance as distinguished from physical sound, 
colour and form. It explores the inner rhythms of things 
and beings. These rhythms indicate their divine forma- 
tion. When the psychic insight becomes fully active, 
it exhibits a rare fineness and beauty, a structural har- 
mony, a rhythm and a poise in their functioning. It 
reveals a fine aesthetic expression and an order of beauty 
in existence. A new beauty with its radiant expression 
is manifested when the forces working behind are presen- 
ted to our occult insight. I’he inward structure and 
beauty then are exhibited to us with exquisite harmony 
and absorbing radiance. All things and beings shed a radi- 
ance, they appear with the freshness of a dream, appare- 
lled as they are in celestial light. Roseate hues, divine 
perfumes, stars of light, fill our being with the festivity 
of delight. They remove the torments of the soul, and 
place us in the realm of subtle sounds and colours, which 
is still beyond the reach of physical science. This divine 
setting of things finds the presence of divine beauty every 
where. The dullness, the coarseness and the crudeness 
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of nature are removed. Divine aestheticism conceives 
divine order of things. Each thing enjoys a constant in- 
gress from the centre of existence which supports it in 
beauty, fragrance and sweetness. The reflection suffers 
because of the medium through which it is reflected. 
The divine beauty has its own medium of reflection ; it 
is a psychic substance (suddha saltwa,) which exhibits 
divine beauty and order. Some would say that 
divine beauty is Spiritual in its essence and expres- 
sion and does not stand in need of a matter, 
psychic or otherwise, for its manifestation. Beauty is 
expression. And since the expression in spirit is concord 
and harmony, divine aestheticism is expression which is 
perfectly harmonious and rhythmical. “Destructed” or 
obstructed expression is ugliness. The soul of beauty is 
exhibited in its completeness in the realm of spirit, for 
there is no matter to hinder its fullest expression. There 
is beauty in the vital and the physical order. It suffers 
in effect and intensity. Here the spirit of beauty finds re- 
sistance in its complete expression, because of the instru- 
ment or medium of expression. Hence it is necessary that 
the physical or the vital being should be affiliated to spirit 
to get a noble expression. The plasticity of the instrument 
will determine the degrees of expression, necessarily its 
beauty, in the creative order. Transcendental beauty is 
appreciated when the fineness of our being casts off the 
touch of matter ; a spiritual susceptibility and sympathy 
give a glimpse of it ; a transcendental seeing gives its ade- 
quate knowledge. Our whole being should be spiritually 
modulated in order to be able to receive directly the in- 
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timatlon of divine beauty and harmony. —“a scent, a 
music, and a blossoming, eternal, timeless, spaceless, with- 
out gyve, fair, fadeless, undiminished.” A divine imagi- 
nation is to be reared up to be correctly sensitive to 
the modulations of beauty. It is a universe of 
enrapturing colours, which the highest prism can not re- 
flect. The vibrations are so subtle and swift. Such 
beauty is realised in the soul, it is not visible to the eye. 
On rare occasions flashes from this height stream into our 
being when the grossness is eliminated. Beauty has an 
indrawn absorbing power, and the aspiring soul, if it 
follows its gentle solicitations, can have easy access into 
the world of subtle colours and forms. The soft impress 
of beauty has the sure effect of uplifting the soul. It 
removes the stiffness and produces divine modulations 
of our being introducing the what Plato calls “the Ideal 
Beauty”. 

In the terms of Plato (Symposium), “this beauty is 
ever-existent, uncreated and imperishable, knowing 
neither increase nor decay....” This ideal beauty 
participates through every form of beauty. “It is 
separate and self-existent, simple and everlasting, while 
all other beautiful objects participate therein, yet in such 
a manner that although beautiful particulars are genera- 
ted and perish, the ideal beauty neither waxes nor wanes 
and changes in any way.” According to the Vaisna- 
vic view, beauty is the divine essence which permeates 
the whole existence. It emanates from the Divine and 
permeates the entire manifestation. The beauty of the 
creative order, its harmony and symphony is reflection of 
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the transcendental beauty, though the reflection varies 
in degree and intensity. Sree Krishna says in the Gita 
(X 41) “whatever is beautiful, understand thee, that to 
go forth from a fragment of my splendour.” The divine 
aroma pervades throughout, and in the creative order the 
divine is manifested as the beautiful— the essence taking 
the form. 

In Hindu thought the Self is bliss, it is loved 
for its sake, all else that is loved is loved for it. In 
Vaisnavism the Divine is the supreme self, the fullest 
bliss. It is rasa, the nectar that pleases the senses, that 
feeds the spirit and delights the soul. Beauty expresses 
the whole being. Beautiful things participate in forms 
which come from the spiritual world. We are reminded 
of the saying of Plato “the purified soul becomes a form, 
a meaning wholly spiritual and incorporal ; the true 
beauty of the sdul is to be made like God : 

Aesthetic mysticism is marked by its swift effect and 
sure pdwer, for it has, more than any other form of mysti- 
cism, the greatest absorbing power. It is charac- 
terised by its force of absorption and creativeness. 
Beauty resists the self-conscious detachment, which 
is generally pursued in philosophic and contem- 
plative mysticism. In it the innermost life is bound up 
with strenuous thought as to the nature of the ultimate 
existence, and the delight it affords is the delight of calm 
contemplation and synthetic vision. It reflects the world 
picture, blotting out discordant and inharmonious notes 

Inge.— Philosophy of Plotinus,— p. 212. 
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and traits. In aestheticism the old experiences are 
temporarily removed from the conscious field with- 
out an effort of detachment. It sheds a new light on 
the whole experience, and moves to a new creation in 
blessed harmony. It reaches its consummation in the sus- 
pended expression of beauty and sweetness. This 
is followed by creative expression. There is no end to 
expression, especially in divine aestheticism, for here 
the spirit finds no obstruction to its creation. The attrac- 
tion of aesthetic mysticism is essentially the delight of 
serene poise followed by the enlivening joy of a new 
creation. Doubt may be entertained as to the right 
application of the term ‘mysticism’ to such aesthetic exal- 
tation, for the word is associated with the intimation of 
ultimate reality. Such objection loses its force in cases 
where the ultimate reality is concrete Experience fre- 
quent with vibrative life and varied with its constant 
new presentations. Vaisnavism invites this continously 
uplifting Experience as constituting tlic real essence of 
mysticism and indicating its attractiveness. The joy of 
life with its infinite delicate expression, not other wise 
accessible, is the promise of the mystical life ; but in this 
presentation of the oscillating life with the wealth of its 
enjoyment, Vaisnavism does not forget or overstep the 
philosophic back-ground. It affords such richness of 
enjoyment by providing sectional presentations ; and i.n 
life’s movement the sectional presentations assume 
importance. Great insistence is laid upon enjoying the 
divine life in its concrete formations, though in it tliC 
sense of the whole is shifted to the back-ground. 
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In Vaisnavism aestheticism is characterised by intensive- 
ness rather than by extensiveness. The qualitative variety 
has an integral expression composed of shorter beats and 
waves of psychic vibration calculated to confine attention 
to swift successions of rhythms. It naturally lacks in he 
vaster display of more exclusive type attended with more 
subdued joy but more pensive feeling. 

The mystical life is an abiding concentration on the cen- 
tre as well as the circumferancc of existence, on the apex 
and the different turnings of life. It opens up the bliss 
body in us in order that a responsive reaction may be 
possible to the cosmic bliss. Our aesthetic intuition rises 
in soft lusture and ethereal delight when it encounters 
the ever luminous Bliss in the heart of creation. What 
Carlyle says of art as dis-imprisoned soul of fact is appli- 
cable to beauty. Beauty introduces to the essence of 
thing by discovering “the soul of fact.” 


14 



CHAPTER VIII. 


Activistic Mysticism. 

Vaisnavic Mysticism, though it emphasises the con- 
templative and the devotional approach in which the 
human soul has an upward aspiration and ascent and in 
which it enjoys the divine fellowship, and at times- ab- 
sorption in the beatitude of love, holds that such a state 
is alternated by the release of energy which takes the form 
of service. Bergson tells us that contemplation genera- 
tes exuberance of energy which subsecjuently finds ex- 
pression in the form of service. The concentration on 
the summit of being starts creative activity and widens our 
sympathy. “Contemplation is activity which transcends 
the action which it directs. If the creative force remains 
in it self while it creates it must be contemplation, .... 
creation is contemplation for it is the consummation of 
contemplation which remains contemplation and does 
nothing else but creates by virtue of being contem- 
plation.” It is a truth cvhich devotional mysticism 
discovers and a delight which devotional mysticism affords 
us, for the outer movement now acquires a new signifi- 
cance. The movement is facilitated by the new sympa- 
thy, by the sense of identity with the whole which reflects 
the divine life in its cosmic manifestation. The sense of 
exhilaration and freshness, the increase in the stature of 

Inge.— Philosophy of Plotinus,— p. 174. 
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our being which are the happy consequences of mystical 
realisation never fail us and make our activity more in- 
tensive in degree and more extensive in application. A 
new kind of joy is experienced, the delight of being instru- 
mental to the divine service. 

Activistic mysticism takes two forms (i) Service 
directly unto the Divine. This is indeed a transcendent 
possibility, w'hich can be actualiscd when the spirituali- 
sation of our being is complete. The spirit-form comes 
to the fore and strikes the chord of inspiration and enthu- 
siasm, where the consciousness of seeking satisfaction of 
our being in divine union is followed by the new con- 
sciousness of giving satisfaction to the divine by ungrudg- 
ing service. In this our rvhole being is concentrated 
upon the divine in a new way and new form. Here self- 
consciousness rises in its full intensity and the whole be- 
ing moves under a divine impulse which is released 
after the identification in love. The identification in 
love is the concentration of consciousness, the movement 
of service is the diffusion of consciousness throughout the 
entire being. The one is evoked by the other, a high 
degree of intensive concentration in love is naturally 
followed by a gracefid movement. In divine aesthe- 
ticism absorption is followed by expression and rhythmic 
movement. Both are delightful. In spiritual life it is 
very important in as much as it modulates our whole 
being, mental, vital and physical in graceful expression. 
Service is worship and adoration through activity. The 
spiritual force filtrates through our entire being and 
spontaneously fills it with a spiritual cadency. Service 
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is the highest possible art in which all the parts of our 
composite being move in the harmony of spirit. 

An additional privilege in the form of graceful move- 
ment of the whole being in adoration is wrought 
out in activistic mysticism. A high degree of con- 
sciousness is evidently enlivened with a high intensive 
spiritual fervour. The great advantage in activistic 
mysticism is that it gives a spiritual turn not only to our 
thought, but to our habits and instincts also. No doubt, 
where the being is already spiritualised, the activistic 
mysticism in the form of service brings the active spiri- 
tuality into play and causes it to menifest itself in artistic 
expression. The spirit here manifests itself both in 
introverted and extroverted forms. The extroverted is 
an expression in spiritual vigour and intensity. The re- 
ference is to the identical centre, the difference being 
only in the form of expression. In the introverted form, 
the unity is apparent, in the extroverted expression, the 
unity is not apparent, though the movement has no other 
reference but to the centre. 

(2) Service rendered unto the Divine indirectly 
through the service of humanity. Our feeling and will 
acquire an expansive character after they have been ins- 
pired by the divine grace, so that their expression has a 
cosmical character. The range of our sympathy and 
service is widened. Nothing is removed from the 
horizon of our love, for the whole creation is seen in 
relation to the pivot of being. The sense of the divine 
federation actuates this high degree of extensive service 
spontaneously. No discprdant note is raised, love keeps 
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up its expansive force. The whole movement is joyous, 
and our activities are constantly reinforced from the 
spiritual fountain. A constant supply is kept up from 
the gushing source. Mysticism stresses this expansion 
of our being and our sympathy. In Vaisnavism the force 
of expansion is found in spirit, for spirit has a vertical as 
well as a horizontal expression. Naturally the cosmical 
feelings are associated with the spiritual education of our 
being. 

Vaisnavism does not encourage idiopathic reli- 
giosity. It recognises universalism in spirituality. The 
sense of communism is never lost, and therefore the cos- 
■mical expression is only natural with it. It never loses 
sight of the integrative power of spirit. This strong 
sympathetic susceptibility makes for the spiritual satura- 
tion of the whole society. Vaisnavism favours collective 
more than ind’vidualistic spirituality. Even in the trans- 
cendent realisation, this communistic character of spirit 
is fully exhibited. No- where is the poise in spiritual 
expression lost ; spiritual expression is movement in deli- 
cacy and swiftness though they may differ in intensity. 

Nothing definitely can be said about the appropria- 
tion of inwardness and activism in spiritual life. This 
depends upon the kind of reaction that spirit generates 
in us ; but there must not be the least doubt that the ex- 
periences are extremely delightful and e^'crywhere the 
whole being is set to a tune, either of absorption or of ex- 
pression. The form is different, the content is the divine 
joy in union or in service. There is a difference between 
expression in aestheticism and service. Self-conscious- 
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ness is more apparent in the latter than in the former. 
Aestheticism is indeed a movement wherein the con- 
sciousness of joy is more apparent than anything. This 
temporary lull and withdrawnness of aesthetic con- 
centration in service is necessary to heighten and 
deepen the delight. Here the subject is never lost or 
missed. In the expression through service, selfcons- 
ciousness is evenly raised at the high level. It is 
creative in the sense of producing a particular situation 
affecting the object. In the consciousness of service the 
object is taken under the care of the subject which ren- 
ders ministration unto the object of adoration. In 
Vaisnavic mysticism this sense finds delightful expression, 
for here alone the complete transfiguration of our im- 
pulses becomes possible. In spiritual activism our vital 
nature gets transformed, for here the spiritual conscious- 
ness finds expression through the movement of our being. 
The least clinging to self and its old inclination mark the 
expression of spirit, and naturally the active side of 
our nature is brought under spiritual influence in order 
that it may have easy, graceful and unselfish expression 
in the performance of cosmic ends. Other forms of 
mysticism also accept such cosmic expression, for the 
ascent towards Transcendence has the invariable effect 
of making our nature and being expansive, but here in 
Vaisnavism the active service and the cosmical feeling 
have a special meaning in as much as they are looked 
upon as dignified spiritual expression. Spirit unfolds its 
cosmic play ; the whole movement of life is spiritual 
pot only at the root, but also in its flowering. When ouy 
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Servace is consummated in spirit a freedom from the in- 
surgent impulses and desires is achieved. Our motor 
being becomes the vehicle of the divine will in its effec- 
tive expression. Will-lessness is what is realised in the 
intensity of concentration. Will-less bliss has been so 
much thought about as the objective hi mystic life, that 
the transformation of our dynamic being has been 
neglected. I’his inwardness is really one phase of the 
fuller mystical consciousness. Its complete nature is re- 
vealed when the inwardness is followed by an outward- 
ness through which spirit gets its effective expression in 
the order of spiritual, aesthetic and moral values. This 
creative impulse of spirit to give expression to the spiri- 
tual values and to establish an order of harmony illus- 
trates active spirituality. '^I’he great gift of Visnavism 
lies in making nature the vehicle of spirit and in over- 
ridding their conflict. This connot be done unless there 
is a channel to discharge spiritual energy through the 
active side of our nature. "J hc dynamism of nature is 
put under the dynamism of spirit. In the lives of the 
saints the coidlict between nature and spirit is resolved 
in the transfiguration of instincts by dedicating them as 
offering to the Divine. When the Holy spirit makes its 
entrance the impulses are completely de-naturalised. 
This complete spiritualisation of being is the ideal whuh 
can be wrought when nature yields itself to 
the ways of the spirit. The recoil to the Holy spirit is 
followed by the sense of broadness and expansiveness in- 
dicative of the presence of the divine love in a heart seek- 
ing its manifestation through service. ^ Thiswise identi- 
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fication of our being with the divine will be So coni' 
plete that actually occasion will arise when the feeling 
will be evident that the divine energy impels our actions. 
Activistic mysticism is so attuned that the divine energy 
can spontaneously flow throughout our being. When the 
separateness of self will be withdrawn the dynamic identi- 
fication will be complete, and the sense of divine posses- 
sion taking hold of us will be evident. The individual 
seeker will then feel the height of his being in the Divine 
and feel directly his instrumentality in the divine work 
on earth. This is the consummation, the divine agency 
of the human spirit. The divine becomes the worker 
in man. The spiritual order reveals itself to the spiritual 
adept, and by being instrumental to spirit he establishes, 
this eternal order here on earth as it is in Heaven. This 
can be done by one who is conscious of the transcendent 
order and alive to tlic descending force of spirit to 
transform Earth into Heaven. This is the eternal call 
of spirit, and for this it finds its instrument in receptive 
souls whose nature is such as can easily transfer the spiri- 
tual energy through its organism to the environment. Its 
formation in the beginning appears simple, but its 
momentous possibility is to make the adept actually 
possessed by tlie breath of the Holy spirit. 

This form of activism presupposes renunciation of 
the usual ways of life. Renunciation in spiritual life has 
great value. It affords freedom from the natural ways 
of life, and it is only too true that spiritual life cannot 
be successfully developed unless they are removed or 
transformed. Renunciation is then natural as an instru- 
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ment to the higher opening. It is really turning the 
wheel of life in a way in which it can manifest spiritual 
potentialities. It has a negative side. It rejects the 
wonted course of life. It has also a positive side. It 
prepares us for finer beginings. Renunciation is actu- 
ally the rejection of the lower for the higher movement 
and formation. Activistic mysticism is a species of 
spiritual formation, possible alone for the souls which 
have set aside the natural ways of life. This is more than 
disinterested activity in which the self-stands detached as 
an agent remaining ([uite indifferent to the fruits of ac- 
tion. Still there is cjuick and sure movement with a new 
attachment to the divine. Bettvecn natural and divine 
attachment stands the action through disinterestedness. 

Divine attachment is the indrawn v^rge of spirit. It 
is the spontaneous spiritual attraction which emerges 
when life has been freed from the conflicting and divid- 
ing impulses. It is an even and continuous God-ward 
bent of our being. Devotional mysticism presses more 
upon transformation or assimilation than upon rejection 
or indifference. Attachment is life-expression ; instead 
of being rejected, it should be purified by psychic fire. 
Then instead of being a positive hindrance it becomes a 
helpful force. In Vaisnavic mysticism the soul emerges 
in its blissful expression even in intensive activity, for it 
represents the one aspect of spiritual expression. Re- 
nunciation is the necessary intermediate stage, the stage 
of poise and inaction before the spirit can emerge in a 
new form of divine expression. I'he stoic indifference 
possesses the soul so long as the possibility of spiritual 
15 
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and divine life through action is not realised. There the 
soul cris out ‘Now, art thou seen, O, Builder, never shalt 
again thou build house for me. My mind is set on the 
eternal, extinguished is all desire.’ This agony has no 
meaning where the soul rises out from the conflict of 
action and inaction in the harmony of life divine, and 
where action takes shape in the form of spiritual expres- 
sion and spiritual movement. There is no illusion of 
the agency, the whole thing is just the flowing out of 
spirit in its graceful expression through service. The 
refusal to accept the dynamism of spirit as distinguished 
from the dynamism of mind and life creates this short- 
sightedness, and activities of all forms are supposed to 
be more or less mundane affairs which cannot touch the 
soul. The Vaisnavas, in accepting the dynamism of 
spirit, make it easier to accept its spontaneous formations 
in all the grades of existence. These formations have no 
immediate purpose. Even in service they are a kind of 
expression of spirit. 



CHAPTER IX. 


Transfiguration. 

The Vaisnavas speak of ihe transcendence of the 
gunas, but not in the sense in which the Advaitists speak 
of. The Advaitist sees the whole movement of life 
in the triple gums, and naturally he stands a witness to 
the whole movement of iife as an indilTerent on-looker, 
for his is the calm immortal gaze of the spirit, cool as the 
moon-light on a tropical lake. He stands a witness to 
the torrents and waves of life, unmoved in the least by 
surges. A trial of strength is between the supreme calm 
of being and the inviting solicitations of life. The 
Jhani stands the perpettial witness and is not drawn unto 
the mazes of life. He is for the final plunge. 

I’he Vaisnava holds different views. He entertains 
the attitude of the witness in order to perceive and 
feel better the modulations of the divine life throughout 
the created order so that he may identify himself 
with the divine purpose and be instrumental to the divine 
scheme either in the creative or in the tran.scendent 
order. Knowledge is here followed by active expression 
either in service or in love. To him knowledge and 
life are eternally associated. To know is to act. Every 
fresh acquisition of knowledge makes the movement of 
life more graceful, for it reveals the love that is at the 
heart of existence; and the two- axes of love are know- 
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ledge and service. Love is the essence of spirit, know- 
ledge and service are its expression. Knowledge exhibits 
the undeniable relations between man and God, Love, 
the Eternal union, service, the varied expression in ado- 
ration and offering. The three exhibit the movements 
of spirit in its different forms. 

Vaisnavic Mysticism presents a fuller life-conscious- 
liess and exhibits the dynamism of spirit in the reaches 
of our being. It creates an atmosphere saturated with 

beauty, grace, joy, movement and delight. It is the 
exhibition of the life-force at its finest and best. 

The greatest recjuirement of mysticism is the con- 
formation of life to spirit. In the transcendental mysti- 
cism this aspect has been overlooked or shelved. All 
transcendental mystics have their final realisation in the 
onenness of consciousness. No doubt, in the scheme of 
discipline, they offer certain principles to regulate the 
native instincts and to bring them to bear upon the 
eternal quest of the soul by completely rejecting their 
solicitations and by rearing up a habit of discrimination 
and transcendence in thought which refuses them 
sanctions. Non-attachment and discrimination, produ- 
cing an impersonal sense, can see through the vahtes of 
life and produce the helpful movement of a withdrawal 
from all kinds of movement, including even the highest 
active expressions and creative thought. A sense of 
repose in the silence of being is established and the high- 
est value is associated with it in as much as it offers a new 
experience of freedom from the Life-impulse. 

Vaisnavism, instetKi of inviting the supreme trans- 
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cendence in which the contact between spirit and life is 
totally disowned, accepts the conformation of life to spirit 
as the best solution of the problem. It has its uniqueness 
here, as it offers an original solution to this 
eternal problem. The transcendent spirit is associated 
with the life-impulse in its magnificent and decent 
expression. In other words, spirit and life-force are not 
two distinct exisicnts. They differ not in essence, but 
only in the range and foruj of eximession. Spirit in its 
descent in tlie creative order exhibits itself as life, and as 
such to our untrained eye, they appear as distinct moving 
always not in unision and harmony. In spiritual life 
this confiict is resolved, and life enjoys the highest 
harmony of sj^irit. The resolution of the confiict 
becomes possible not by denying life, but infusing into 
it the light of spirit— which removes the grossness of 
being and exhibits life in its finest manifestation, llris 
infusion of spirit modifies the character of instincts. 
Instincts are nature’s urges. They become spiritual 
urges by the descent of this force. Their crudeness is 
removed, and a total change takes place in our nature. 
The divine nativity is realised, and nature takes a 
different colouring. 

Vaisnavism introduces a new outlook of life and 
promises a new hope, a new joy in the re-forrnation and 
re-juvenation of life. This art of transfiguration is a 
great art. It fills our being with a new life-current 
moving with the freshness of spirit. The force is to be 
called down and the being is to be surrendered for 
transfiguration, A willing surrender and a helpful 
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aspiration are imperatively necessary. The spirit of 
God works miraculously. It visits suddenly but works 
unfailingly. Such a transforming power has no place 
in philosophic mysticism, in as much as it is contempla- 
tion on the totality of existence which becomes possible 
by maintaining a conscious detachment. But in aesthe- 
tic mysticism poises in the different levels and heights of 
existence are experienced and maintained, and in the 
absorbing harmony the urge of new creation is 
released when the temporary lull in activity is 
withdrawn. There is a necessity in aesthetic life for an 
ideal creation; and this is hastened when new energy is 
released after a temporary lapse. Aesthetic life alternates 
between absorption and creation. Creation becomes 
better and more effective after absorption. Absorption 
enters into the heart of aesthetic reality which captivates 
our whole being, and the creative impulse is reinforced 
and gets its satisfaction in the emergence of a new order 
of aesthetic expression and value. Aestheticism enjoys 
the total setting as well as forms new constructions—it is 
a process of becoming, and therefore, its joy is essentially 
the joy of a neiv moulding and creation either in the 
form of a totally new emergence or in the form of a new 
and improved grouping. Everywhere the divine attach- 
ment has been the basis and root of the spiritual flower- 
ing, for this attachment is really the force that carries us 
towards the centre. It is the spiritually gravitating 
force. This attachment takes different shapes in know- 
ledge, devotion and service; every one of them is 
evoked by its subtle attraction, In knowledge it takes 
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ihe foi'rn of divine curiosity. In devotion it is the inte- 
grating force. And in service, the will takes the shape of 
a cosmic force fulfilling the divine ends in creation. In 
rapport, there is the temporary loss of consciousness and 
movement in the stillness of divine anion! Vaisnavism 
generally comprises all the lortus mentioned above, 
though special emphasis is laid upoji particular forms as 
more convenient to particular temperaments. The ideal 
is to surrender all the aspects of our being and to 
approach the God-head through all the faculties, in order 
that knowledge, love and will may move in divine rhythm 
and act in perfect harmony. It is not possible to separate 
the one form of movement from the other. I’he whole 
of life is an internal movement in spirit. Mystical life 
takes specific expressions blended in the harmony of the 
whole. Ihe individual notes contribute to the richness 
of the tune. Fhe infinite life with all its 
modulations is never realised in the same scale of expres- 
sion by every body. Our nature reveals sympathies for 
all kinds of expressions and becomes naturally affiliated 
to them. Some enjoy calm in meditative joy, some 
rhythmic blissful expression in devotion, some outflow- 
ing love in service, some spiritual union (in Yoga). 

Our whole being becomes saturated with dicinc 
force, grace and concord. It endows usAvith redeeming 
mercy. ‘God energises as Mercy at the summit and 
perfection of his activity.’ (Meister Eckhart). dhe 
highest harmony of spirit is there where the spirit of 
God fills us and redeems us from the mazes and entangle- 
ments of life. The best harmony of spirit is revealed 
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when surrender is complete; the spirit of God fills the 
Soul in the silence of the heart. The finest secrets of 
spirit are super-natural. Hiey cannot be given by the 
intellect or understanding~‘It can never comprehend 
Him in the sea- of his own unfathomable nature.’ 
Knowledge must give way to grace. Surrender calls 
Grace into operation by establishing the finest divine 
harmony in our nature. The whole bent of spiritual life 
in Vaisnavism is governed by the law of Harmony. Love 
repixsents its highest form, and in the forms of expres- 
sions, in knowledge or in activity, the spiritual life 
cannot forgo this law of liarmony. Spirit is harmony in 
essence and form. Naturally when the spiritual life is at 
its best, harmony will be exhibited in all forms of 
movements,, either of knowledge, love or service. Unless 
this harmony is established in our being, spiritual life 
is not possible. The whole secret and art there lie in 
finding the key to this universal harmony which is the 
law of spiritual being. Vaisnavism gets this art in the 
Yoga of self-surrender, where the soul emerges in tune 
with the infinite. It removes immediately the incom- 
patiability of our nature in the central core of our being. 
I his direct contact inllucnces all our movements in 
knowledge, love and activity. It establishes inner 
harmony and poi^e. Here the soul strikes a divine chord 
and therefore tliis harmony is more than intellectual 
poise or equilibrium. 

Vaisnavism conceives a spiritual kingdom in 
spiritual space. No direct relation exists between Nature’s 
kingdom and the kingdom of spirit but the spirit force 
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controls and regulates nature’s impellings and when it 
descends from a higher to a lower plane, transfiguration 
becomes easy. When the call is sincere, the spirit— force 
descends and helps the transfiguration; nature becomes 
refined and our being becomes the better vehicle of 
spiritual activity. When the vehicle is refined and the 
aspiration is sincere, the rare privilege of direct spiritual 
infusion is enjoyed, d his really makes man a superman. 
There are exceptions where the divine for its cosmic 
purpose descends into agents and makes them the medium 
of its expression. Complete transfiguration is 
not possible without tlie direct ingress of spirit, and a 
higher evolution is made easy wlien the force shapes the 
medium and makes it luminous and transparent. Thus 
does it conceive the gradual assimilation of nature by 
spirit. When the assimilation becomes complete a new 
order in evohition become possible. The complete 
assimilation is not envisaged though it conceives 
the expression of spirit tI)rough psychic matter. 
Anyhow the Vaisnavas exliibit a rare s)>iritual insight in 
which the o])position between life and spirit is removed 
not only at the high transcendent level but also in the 
order of manifestation. The process of transfiguration 
is gradual, it takes time— but it surely entertains the hope 
of establishing the kingdom of spirit on earth as it is in 
heaven. I his is its hope and promise. 
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Mysticism of Sound. 

For spiritual inception, Vaisnavisni jjrescribes 
psychic harmony to be established by sound currents. 
They can arouse aesthetic and spiritual feelings. The 
potency of sound to move the currents of spirit has been 
propounded on direct exjiericnce. Fine musical currents 
proceed from the different layers of our being. In Hindu 
mysticism sounds of different intensity and vibration 
have been located in the different parts of our jisychic 
being. 'Fhese sounds are associated with the scale of 
harmony and the grades of s))iritual expression. Sound 
potencies have differences in their capacity. Some 
produce rich vital feelings and emotions. Some start 
higher knowledge, some awake supra-mental conscious- 
ness. The mystics claim that they have in them the 
capacity to reveal the hidden layers of our being and 
consciousness and to carry us to planes where sound emer- 
ging from cosmic consciousness can be directly felt. Our 
consciousness and being become clastic under its 
influence, and the unconscious in us is fully stirred. 
Sound-mysticism is indeed the great art of being 
acquainted with the vaster being and consciousness that 
enfolds us and of moving us in the wake of the cosmic 
life impulse. 

There are sounds which affect our sensory being. 
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There are sounds which affect our motor being. The 
former are pregnant with esoteric wisdom. The latter 
initiate spiritual movements. When the sound currents 
become imperiously active, they infuse into our being 
a new life, and, wonderfully enough, it then becomes 
keenly awake to silence as well as to active expression and 
formations. The effect of the different kinds of sound 
upon our psychic being is a matter of direct experience, 
not unverified guess work. There are various kinds 
of poise in our being assoc iated with tjie different kinds 
of sound-vibrations; they indicate the degrees of ascent 
in our psychic barometer indicating the richness of 
spiritual perceptions and the wealth of spiritual feelings. 
'Their special office lies in revealing the graded heights 
of our being and throwing ojien the mysteries hidden 
in them. A subtler world with new spiritual vistas and 
relations, a new world with gentle oscillations of life 
force are exhibited. One who is acejuainted with the 
mystery of sound feels at case in the different heights of 
existence. Veils and \'eils are withdrawn. New con- 
tacts of momentous signific ance are established in subtler 
planes of existence. Knowledge, Penver, Delight follow 
spontaneously. At times, it is felt that the restrictions of 
our being and knowledge are uplifted and space and 
time limitations vanish. The whole of existence appears 
as a setting in the wide spiritual expanse unfettered by 
the limitaitons created by space and time. The Vaisnavas, 
of course, do not conceive for a moment the absence of 
the active manifestation of spirit and naturally their 
mystical objective is to pass from t|ie lesser harmony of 
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the creative plane to the greater harmony of the non- 
creative plane. When the limitations of conscious life 
are withdrawn by the cosmic harmonies of sounds, the 
wider stretches of consciousness are revealed. Then the 
quickly vibrative consciousness sheds its unobstructed 
light. The luminous expanse of existence beyond the 
creative order is not before him. This expanse is filled 
up with delicate vibrations of spirit which cannot reach 
the restricted fields of mind or life. Sound elevates our 
consciousness to planes far above the mind and redeems 
us from its limited ways. It produces gentle vibrations 
which move the core of our being and reveals the 
different ranges of conscious life, far above the mind. 
The Vaisnavas maintain that there are sounds which 
open our consciousness to the delicate urges of spirit, 
which are not accessible in any other way. The Vaisna- 
vas prefer sounds pregnant with such potencies than 
those which introduce us to spiritual calm. They think 
that the spiritual calm interposes between the creative 
order and transcendental expression of spirit. Anyhow 
such urges emanate from the depth of being, undisturbed 
by the oscillations of the surface consciousness. 



CHAPTER XI. 


Yoga Maya. 

If surrender and aspiration give the spiritual 
momentum of our being, they are also instrumental in 
calling down the Holy spirit and making it active in us. 
In Vaisnavic Mysticism the direct ingress of the divine 
power and mercy is not made at once possible; the Holy 
spirit forecasts its advent and prepares the surrounding 
for it. Yoga Maya represents the Holy spirit. It is the 
principle of intermediation between the creative older 
and the Divine; it is the power of spirit which regidates 
the course of events in order that'the divine may descend 
into cosmic order and direct the turn of cosmic events. 
Its existence is especially felt when a new 
spiritual expression is to take place and a spiritual order 
is to be established. The force becomes operative when 
God is to incarnate and to be active in cosmic affairs. 
The direct descent of God in person or through inter- 
mediaries requires a previous spiritual setting in a res- 
tricted, if not, on a wide scale. Yoga Maya prepares this 
setting in a group of souls, so that when the descent 
takes place, there may be souls to understand and feel it 
and to be actively influenced by it. God vouchsafes 
Himself through Yoga Maya in order that the soul 
can receive Him and enjoy everlasting beatitude. 
Yoga Maya invests us with the power and felicity of the 
divine; it makes the soul shin^ in its instrinsk spiritua- 
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lity and excellence that it can receive the divine influence 
direct. Yoga Maya determines the occasion for 
God’s descent. There ’are occasions when the 
world order requires a visitation from the living 
God in order that a new cycle of spirituality can 
be ushered in. Yoga Maya is the power that works to 
this' end. It unfolds a new rhythm in the cosmic 
harmony. It determines the character and form of 
divine manifestation, according to the particular require- 
ments in a definite period of cosmic life and history. 

It is instrumental in establisheing individual and 
collective spirituality. The individual aspirant gets its 
illuminating direction and sure protection from Yoga 
Maya, and sometimes it works as the inward urge for 
spiritual purpose. It becomes the shaping force 
that way. The Holy spirit sheds grace upon 
individual souls. It indeed takes charge of the 
aspirant souls and invests them with the divine spirit. 
The Vaisnavas hold that without the intercession of 
Yoga Maya, the spiritual life can not get its true and 
concrete formation. More often its force works; but 
with inward aspiration, its presence and functioning 
grow clear. It breeds a new consciousness in us which 
reflects the spiritual sun. Yoga Maya gives the divine 
setting in order that divinity might fully express itself. 
It invests us with Peace, Power and Holiness, enkindling 
the finest aspiration by eliminating earthly dinging. 

It is especially necessary in preparing a special 
setting for the divine descent. It shapes groups of events 
in such a way that the intervention and interfusing of 
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divine power may be possible for collective well-being, 
it heralds the darvn of an epoch in the exfwession of 
collective spirituality. A new world order with new 
meaning and life is established in which the collective 
spiritual sense becomes manifest. Such spirituality 
forms its nucleus round a centre which is directly pos- 
sessed by the Holy spirit. No power of the soul can 
accomplish what Yoga Maya can, for it is the uplifting 
power of the spirit. Yoga Maya creates an atmosphere 
favourable to the direct ingress of the divine power, 
either in the individual or in Society. It is the commu- 
nicative medium of the Divine spirit. It is through 
Yoga Maya that the ..spiritual marriage Lakes jtlace 
between the human soul and the Divine. Vaisnavism 
contends that spiritual unfolding in the real sense can- 
not commence unless Yoga Maya be active in the soul. 
Aspiration calls this force into active operation. 

The definite shape, which the Divine descent will 
lake in relation to the reejuirement of a particular epoch 
in history, is determined by Yoga Maya. riic force 
takes its individuality with reference to the need and 
time of its ajjpearance. The power and the Holiness, 
the Beauty and the Clrace of the spirit cannot be well 
understood and revealed unless Yoga Maya unfolds the 
new consciousness in us. It is more than the hnest 
imagination, it does not proceed from within. This new 
consciousness unfolds by the descent of a superior power. 
The supreme existence exhibits its divine splendour, its 
radiant beauty and throws out its soul-absorbing melodies 
in the dance of delight (Rdsa-nrilya) through the 
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instrumentality of Yoga Maya. It exhibits the divine 
harmony, the divine fullness of life and its supreme 
control over the order of nature. For the aspiring soul 
it is the indrawing power which saturates the soul with 
divine inception. The holy spirit of God can make the 
invisible visible, make God assume human form that 
not only He might redeem men, but also that He might 
become visible.’ (Swendenberg, The Christian Religion.) 



CHAPTER XII. 


The Eternal Krma. 

Kisna is ihe cenirai concept in Bengal Vaisnavism. 
It is the supreme existence, the supreme puissance. 
Saiiikara and Ramanuja hold that Sri Kr^na is the 
incarnation of Visnu, the supreme head of the Trinity. 
Krsna as a liistorical figuie is a great teacher, an inspirer, 
an enchanter. He plays different roles. The historical 
Krsna is an incarnate to initiate a new cycle of civilisation 
based on the divine gospel he gave. The historical 
Krsna compels admiration for his wisdom, heroism and 
dynamic personality. Vaisnavism (in Bengal) does not 
challenge the historicity of Sri Krsna, but it docs not 
accept him a^ an incarnation of Visnu; on the other hand, 
Visnu is supposed to be the hypostasis of Krsna. The 
historical Krsna is the descent of the supreme Love and 
Puissance embodied in the Eternal Krsna. It is the 
supreme existence. Besides its expression in the creative 
order, the supreme existence has its transcendent 
concreteness. This concreteness is its own. Love is the 
supreme concrete existence. Kr§na is Love. Love is 
Krsna. The eternal Krsna is manifested in exquisite 
beauty and captivating form. It is the shekinah of the 
divine consciousness. It is the centre of spiritual efful- 
gence and radiation, dlie form is spiritual. It emits 
light, fragrance, beauty and aroma. The soul, the mind 
and the sense, find their perennial joy and satisfaction in 
17 
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it. It starts divine rhythm of being which transports 
the soul and the senses. In this rhythm all aridities are 
removed from our being, and a concord is established in 
the whole texture of our being. Vaisnavism affords this 
possibility of enjoying the spiritual delight through its 
impress upon the whole existence through all the avenues 
of expression. Hence naturally, Vaisnavism affords 
spiritual delight along with philosophic contemplation 
of reality and values. The one is spiritual life presented 
in. its infinite intensive modulations, the other is the life 
in spirit presented in its wideness. Sri Krsna evokes 
both these kinds of feelings according to the character 
of conception, a wide peace along with the quick dance 
of being. This mingling of wide being, intensive har- 
mony and blessedness together with graceful movement 
is Avhat characterises the spiritual felicitation in Vaisna- 
vism. Krsna wakes up such modulaj:ions in our being 
and satisfies the demands of Love, Knowledge and Peace. 
Krsna is all these in their integrative synthesis. 

Krsna is also the redeemer of souls. Krsna is grace. 
Grace shows Him in relation to human souls and the 
world of spiritual values. Redemption is a spiritual act. 
It is associated with values. It is the ingress of the trans- 
cendent spirit into realm of values; naturally it meets 
here the experience of tension. The loving grace is at 
the root of incarnation in human form and shape. It is 
the connecting link between Heaven and Earth. 

The eternal Krsna is then the lull God-Head in all 
His attributes. He naturally transcends the creative 
plane of existence, tliough his hypostasis are active there. 
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and regulates the concrete events in obedience to the 
divine purpose. Caitanya propounds the conception of 
the FAernal Krsna, as the supreme Love and the supreme 
Bliss. He is the divine bridegroom, to whom all the 
souls of Heaven and Earth are attached. He fills the 
whole of existence with the flood of harmony, and the 
'aspiring souls move with it to realise the resonance in 
spirit. The finest music of life is felt deep within the 
recesses of being. A nev/ order of life tvilh its divine 
expression is revealecl wherein life rises in its completest 
beatitude, richest harmonies, Itistroiis experiences, deli- 
cacies of movements and fullness of being. 

The doctrine of the Eternal Krsna gets its hold 
amongst the Vaisnava Mystics, because of thQ fine rhythm 
and the delightful repose it atvakes iti our psycliic being; 
and they claim that unless there is the delicate spiritual 
tuning of our being, the sujwa-mental harmonies which 
it evokes cannot be realised. All the higher currents of 
the soul, wisdom, love, bliss make their appearance when 
our being is transported by its subtle attractions. 1 he 
Vaisnava Mystics in Bengal see in Kisna the source of 
all the Avondcrs of spiritual lile, which are aclualised in 
living realisation when the cotisciousness is stirred up 
under its iniluence. 1 he basis ol mystical life rests on 
freedom, elasticity and harmony. The Vaisnavas hold 
that the flute of Krsna affords them all. These rich dyna- 
mic spiritual possibilities, which it wakes up have been 
an additional ground in favour of the doctrine of the 
eternal Krsna. 

Krsna awakens spiritual harmonies in us; it is 
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wrong to associate Him with the originator of vital 
impulse. The spiritual harmony may influence the 
vital harmony and produce a sense of freshness and vital 
elasticity but the serenity of spirit is never lost. A calm 
vital peace with exquisite and soft delight of spirit is 
often the realisation. Our being is infinitely modulated 
under the pressure of spirit, and delightful harmonies 
ate released, but the harmonies evoked by Krsna- 
consciousness are unique, as they originate from the 
highest pitch of life in spirit. 

The spiritual force is delicate, but powerful. It 
affects a!nd rejuvenates the whole being and introduces a 
joyousness into every part of our existence, the 
mental, the, vital and the physical. It makes them alert 
and responsive. This happy consummation takes place 
when the mental being and the senses are chastened and 
their aridities removed. Unless the ‘God’ of spirit is 
purified and refined, the spirit of God or the spirit of 
Love does not enter into us with its full intensity and 
vigour. Love successfully vibrates the delicate medium 
with its influence and power. . 

The economy of spiritual life requires that 
there should be a purgation. The weakness of the 
lower part should be redressed. This purgation must 
be of the senses and the mind. ‘For if the weakness of 
the lower part be not redressed, and if it have acquired 
no courage in God, in the sweet communion with Him 
subsequently enjoyed, nature would have been unpre- 
pared and without strength for the trials of this night.’ 
St. John of the Cross speaks of the Dark Ni^ht of the 
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senses where the soul is purified. It is the sensual pur- 
gation attained by subjecting the senses to the spirit. 
The Vaisnavas accept such purification of the senses. The 
purification, instead of appearing as a bitter task imposed 
on the rebellious senses, soon appears as a joyful surprise, 
for the senses and the mind are affected agreeably, by 
the force and the power of spiritual harmony. The 
senses and the mind spontaneously give themselves up 
to the harmony of the spirit. The inevitable demand is 
to grow quick and sensitive in order that our being, 
mind and the senses may react to the symphonies of life. 
The spiritual life is a response to reality through the 
totality of our being. 

St. John of the Cross speaks of another form of 
Dark-Night. This is the Dark-Night of contemplation. 
Its ultimate goal is union with God. The disproportion 
between the finite and the infinite is so enormous, that 
the ‘mere comparison must have a crushing effect on the 
finite being.’ The experience is like entering into a 
stupendous summit of being where most souls can not 
stay long. St. John says ‘Every soul will have to pass 
through this experience, the minority already in this life 
in the Dark-Night of contemplation, the vast majority 
on leaving this life, when they will suddenly find them- 
selves encompassed by the infinite majesty and the power 
of the God-head. When the finite comes into contact 
with the infinite, it realises its nothingness; it is tumbled 
to the ground.’ This is also a familiar experience in 
Vaisnavism, when the soul crosses the line dividing 
creative and the transcendental planes of existence, where 
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the vastness of the supreme existence cannot be equated 
by the aspiring soul. The majesty of being and the 
magnitude of power overwhelm it. This state soon 
passes away, giving way to the alluring beauties and 
harmonies of the Divine life. Vaisnavism prsents con- 
traries of spiritual experience following from the many- 
sided expressions of the divine reality, all finally 
harmonised in the eternal spiritual setting. The sense 
of majesty, power associated with the infinite magnitude 
of being, is one that meets us on the threshhold of 
spiritual experience and on this spiritual background 
can the softer beatitudes exhibit themselves. 

Another form of Dark-Night is experienced when 
the soul passes through the sense of emptiness and 
separation, when the soul does not enjoy visitations from 
the living God and the heart is emptied of beatific 
experiences. There is the sense of loneliness, the sense 
of anguish born of separation. The Vaisnavas speak of 
such Darkness of the soul, a shadow which suddenly 
emerges when the light of spirit is withdrawn. But such 
a state cannot be long continued. It is soon followed by 
the more intensive movement of spirit. It is a lull in the 
movement of spirit, so that it can make ideal creations. 
With the withdrawal of the love-object, memory makes 
ideal creation and projection, for Love can not long bear 
the sense of emptiness, and there is in it the native 
demand of associating itself with its object. And if it 
cannot actually fulfil this demand, it seeks the ideal 
fulfilment. The Dark-Night is one that follows this 
realisation. It is neither the Dark-Night of the senses, 
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nor the Dark-Night of contemplation. There is a necessity 
for such a night. The spiritual consciousness continues 
when the vivid life of realisation is withdrawn. Really 
it fills up the vacuum of our being. The occasional gaps 
in actual realisation and fulfilment serve a spiritual 
economy, for they allow the spiritual force to penetrate 
our complete being and introduce such changes in it as 
can make the realisation evenly continuous. This is a 
tension in spiritual life. It has its use. It supplies the 
momentum for the exhibition of newer impulses and 
movements in Love. 



CHAPTER XIIl. 


Time and Spiritual lAje. 

One of ihe promises of mystical consciousness is 
lime-transcendence. The past and the future are 
great barriers to our freedom. Though the continuity 
of evolution can forecast in the sensitive souls the course 
of the future,— the future involved in the present 
and the past,— yet as conscious life does not 
experience freedom from the compelling force of 
Time. Time becomes the medium of its crea- 
tive expression. It is true of the moments of 
time, past, present and future, for they are the points of 
actualisation which create epochal history. This indi- 
viduation of time is not to be thought of disparately— 
it brings out prominently the actual events and the 
process of actualisation. Creativity is the definite 
expression of potentiality. Definiteness has a temporal 
significance and character. This reference to definite- 
ness, when carried to extreme, gives the momentary 
conception of "l ime ignoring its continuity and integrity. 

Our mental habits are committed to the reading of 
events in tlie divided span of Time, and return to it even 
after the momentary lapse of the time-sense in concen- 
tration. Spirituality is the process of actualisation, in a 
definite sense, the span of its duration and extensiveness 
is unbounded. But the concretion is well-defined, since 
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it is an assimilating process. The reference to a centre 
and to extensive assimilation is what gives uniqueness to 
mental life and allows it to form a society. It is indeed 
always a potential society. In spiritual life the focuss of 
assimilation grows and the centre enjoys assimilation 
with the cosmical process and reality. 

Time has its individuality. In history the indivi- 
duality of time is most marked. llie grouping of a 
course of events marks out its prominence and indivi- 
duality. Each moment has its uniqueness. This unique- 
ness brings out the creative individuality in the process 
of actualisation; but die process of assimilation works in 
the op}30site direction, it gives us freedom from the 
creative individuality of moments to the cosmic sociality 
of Time in the undividedness of the past, present and 
future. Here indeed the time sense takes a new form, 
not in its succession, but in its continuous integration. 
The socialisation and the process are revealed at 
once, and the integrative sense of time is presented, 
allowing us a relaxation from the concretising process 
and enjoyment of tlic total groiqiing. This freedom from 
the momentary time-sense and the grasp of its sociality 
mark the dawn ol mystical experience. Mysticism 
refuses time in its three dimensions, and reduces it to 
the sense of the eternal present. Mysticism builds up 
this new experience; it is a new unfolding of life trans- 
cending the time sense. It displaces the sense of succes- 
sion by the sense of simultaneity. It sounds strange 
indeed that simultaneity displaces succession in our 
spiritual life. 1 hat indeed, is the promise of all forms 
18 
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of mysticism, for mysticism generates this unique 
experience by the growth of a deeper consciousness, 
where the sense of dividedness which screens the integral 
view of things is displaced and the mind works unfettered 
by the ordinary time-sense. Even the form of mysticism 
which allows spiritual elasticity and free expansion 
accepts Time-lessness in the sense of the transcendence 
of the triple movements of Time. It conceives duration 
without compelling division of the past and the future. 
The true time-sense is eternity and continuity, without 
the serial presentations of the moments. Mystical 
training develops the sense of eternity. With the disparate 
sense of time withdrawn wc go beyond the creative 
order of actualities and grasp the eternal order of realities 
and essence. We enjoy the expanse of existence and 
freedom of movement, since we have to make no 
reference to spans of space and moments of time. 
Naturally Vaisnavism conceives the Eternal order of 
spirits an order in perfect harmony wherein the indivi- 
dual spirits enjoy alike the modulations of the infinite 
life in unbounded space and undivided time. This is 
true of each individual spirit. It now becomes free of 
actualising process in the creative order and enjoys 
freedom without actualisation. Each centre acquires 
the psychic expanse immanent in its being and directly 
contacts the infinite life unfettered by time and space. 
It grows in the sense of vastness and in the sense of eternal 
harmony that prevails in the kingdom of spirit with the 
full freedom from creative individuality. 



CHAPTER XIV. 


Reciprocity in Spiritual Life. 

Spirit life is characterised by the two notes of 
harmony and freedom. The finer harmony gives the 
greater freedom. A free-spirit can alone enjoy the note 
of harmony. Spiritual realisation is possible in a society 
of spirits. 

I’his law of reciprocity gives spiritual life its secu- 
rity, strength, joy and elevation. Personality can attain 
its expression in a society of persons. Each centre has 
its own note, each, its own expression. Each fulfils the 
other. Personality enjoys its full height and richness in 
a spiritual community through expressions in Love, 
Knowledge, Beauty, Freshness and Holiness. Each is 
the sure fruit of an adventure in spiritual life. I’his 
sharing of spiritual notes in a comtnunity is not enough. 
There is the persistent demand to establish direct con- 
nexion with God, and through Him with the invisible 
orders of spirits. Spiritual life is the participation in the 
divine family. It makes our realisation most inten- 
sive and extensive. I’he kingdom of spirit comprises 
more than the community of human souls and finite 
spirits. The orders of angels and saints are still exterior 
to the innermost order of spirit. They live in the wake 
of and in touch with the divine life, but are not 
one with it. They are functionaries. They have 
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duties relative to their position in the spiritual. 
kingdoi|i. But the deepest spiritual life is to 
be in acrave touch with the Divine, not in any way har- 
nessed to any functions associated with the cosmic 
events. There is the spiritual life complete. It is released 
from all imperatives and responsibilities. There is joy 
and fulfilment in meeting responsibilities for they are 
ultimately duties done to God; still they suffer limita- 
tion of stations. Duty has inevitable reference to some 
unaccomplished {process, some realisation, some striving. 
A life complete in spirit gives complete freedom from 
the sense of responsibility, from the thought of ‘ought.’ 
VaLsnavas say that the life in Love is beyond the impera- 
tives of moral sense. It is a spontaneous stream of Love 
and Divine passion released from the hazards and 
conflicts of moral life. 

Vaisnavism classifies Devotion and Love as Vaidht 
and Rdgdnvgd. The former is sanctioned, it originates 
from imperatives and implies a strain and conscious 
effort. The latter is the natural and spontaneous 
expression of Love. It originates from a finer 
attachment to the divine life. The sanction implied in 
the former is absent in the latter. The former is the 
fruit of training and culture, the latter is a free and 
natural expression. It is the easy expression of life 
fulfilled in Love. It is hidden in life, and when life 
expresses itself free from all conditions, moral and 
intellectual, its first expression emerges in the form of 
spontaneous love. Love is the last formation of life, and 
emerges out when it has its expression un-conditioned 
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either by instincts or by intellect or by any former habits. 

Sanctioned love is no Love. It is a training in love. 
It is conditioned by will and intellect. It, therefore, 
loses the zest of love. A conditioned existence. is not 
consistent with life in spirit, which is free, spontaneous, 
and integral. A conditioned existence is determined, 
divided and is a reflection of reality through intellect and 
will. Spiritual life is spontaneous flowering. It is the 
flame of love in which all is consumed. It is an aware- 
ness that comes of itself and comes when the mechanical 
habits of intellectualised will cease. It emerges from the 
depth of being, issuing forth like an absorbing flame. 
It is possible when life and mind are freed from the 
mechanism of habitual thinking and doing. Love in the 
usual sense is set in the mechanical process of emotion, 
and this is certainly true of the Love which is cultivated 
under sanction. Such a form of spiritual approach has 
small value, and more often under the pressure of customs 
and sanctions love dies out rather than thrives. Different 
is the case when love is automatic and spontaneous. Our 
whole being is focussed in it and rises above the patterns 
created by mind. It is the habit of the mind to create 
patterns, ideologies, and thus lose the grasp of the inte- 
gral reality. The demand of the spirit is the awareness 
of this integral existence, which, it cannot achieve unless, 
it be freed from the mental-constructs. Life gets its 
finest expression in integral love. Integral love is 
integral awareness. It is released from the sense of 
‘ought’. This easy expression suffers spontaneous attach- 
ment. It is called ‘Raganuga’ (the literal meaning is that 
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which follows from attachment). This attachment is the 
natural, unfettered expression of spirit. Life is creative 
as well as unitive. The unitive impulse is Love. 
The integral inipulse cannot work out properly 
unless there is complete freedom from the wonted ways 
of sanctions, duties, thought-constructs, and a sympathe- 
tic awareness and identification with life. 

In the integral awareness of love there are relations, 
but these relations are immediate. The immediacy of 
relations becomes evident when the mind is uncondi- 
tioned and life releases its psychic expression. Relations 
become mediate through the thinking mind. They are 
immediate in life’s setting. So that when the mind is 
set free from the limiting conditions, there the relations 
are conceived as neither distant nor mediate. They are 
direct and immediate. They are the ways through 
which life takes its concrete expressions. They do not. 
divide. The creative act is one single act covering up 
the whole process and definite expression. Love is one 
single expression and act, covering up all the relations 
and stages through which it is unfolded. Love cannot be 
intellectualised; the moment it is, it ceases to be love. 
In love there is consciring (knowing together) but this 
knowledge is inmediate and not mediate. The suppo- 
sition that there is some thing independent is a metal 
construct which creates a barrier between knowledge and 
its objects. Consciring impresses the immediacy of 
knowledge in its entire and complete setting. Love and 
its object are indissolubly one. The one ceases without 
the other. Love is the creative synthesis; at every step 
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the object is assimilated in the creative expression of love. 
Knowledge is bliss-consciring. Love is being and 
becoming, eternally accomplished and accomplishing, a 
living process which survives immediate relations. They 
arc again assimilated into its nature. This is the way 
with a living process and reality. This character of love 
is drawn out in its supreme expression in ‘Raganuga.' 



CHAPTER XV. 


Grace. 

Grace works to evoke the finest pulse of Love in us. 
Grace is the divine response to our call and solicitation. 
The form and the character of the response depend 
upon the nature of the call or the aspiration. Where 
the aspiration is for fulfilment Grace intervenes not as 
the force that bestows the best in Love, the fuller Life, 
the greater delight and the finer radiation of spirit. 
Grace, here, docs not indicate the saving power. It indi- 
cates the completing power. Love and Grace are the two 
fundamental bases of spiritual life. Love gives the 
aspiration. Grace fulfils it. Grace is an outpouring of 
life to lift the aspirant soul. 

Grace as the saving power implies a distance and a 
dissimilarity between the giver and the receiver. The 
one is perfect, tlte other imperfect. The one is redeemer, 
the other is redeemed. Love here has not its finest 
expression. Love denies distance, it excludes difference. 
It invites sameness. It does not think of redemption, it 
is afldiating and absorbing in its impulse. Redemption 
is its indirect fruit. Love reveals the reciprocity of 
relation between man and God. Man is as much a 
necessity to God as God to Man. Love refuses to be 
alone. 

In the economy of spiritual life, Grace occupies a 
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supreme place, in as much as it represents the uplifting 
force which makes steeper ascents easy. There are pitches 
in being which are otherwise inaccessible. The finite 
souls may be aspiring, and energising for the realisation 
of spiritual ends, but in the spiritual world the law of 
responsive reaction holds true— the call is answered, the 
aspiration is fulfilled. The aspirant and the surrendered 
soul receives help. Aspiration and Response are the 
momentum in the spiritual life from opposite directions. 
Eventually the two meet. Elevation is relative to sin- 
cerity of aspiration and sincerity of effort at realisation. 

Grace is the redeeming function of Love, wherein 
its expression is mellowed by the humane touch. Love 
redeems us by grace, and fulfils us by its elevating 
impulse. The movement of love is higher than the 
movement of grace. Love is the plant in the heavenly 
soil. Grace is a redeeming function of Love. Grace 
redeems us from earthly nature and introduces to Love. 
It is the intermediary between life and love. 

Mystical life is essentially withdrawnness and con- 
centration upon the finer ascents. There is the persis- 
tent demand of the evolution and expression of spirit 
with ail its fineness and grace; and the dis-cordance that 

is felt in life, rightly understood, is the call for the life of 
higher harmony and bliss. The mystical ways are 

evident to those who are in deep sympathy with life and 
the greatest art of mystical life is to get access to the 
deeper currents of spirit which naturally carry, like the 
proverbial bird on its wings, the soul to-wards the light 
beyond all darkness, the knowledge beyond all lethe and 
19 
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oblivion. The sacred inspiration is often defeated by the 
forces hostile to progress and by the, wrong ways of life. 
The mystic is nothing, if not an adventurer. The uncons- 
cious drift of his being is to-wards the cosmic life and 
cosmic sympathies and naturally he cannot forego the 
secret call of his nature. The seeker experiences bitter 
conflicts between the wonted course and the secret urge; 
and when the conflict is not resolved there is the visita- 
tion of grace. Grace is the uplifting force that helps 
when the spiritual equilibrium is lost. It sheds new light 
on the path when the soul struggles in darkness. Its 
appearance is sudden. Its ministration is unexpected. 
It sheds even light in the midst of mistifying darkness. 
It is a force, a light, a power which it is not for the seeker 
to command, but to follotv. It helps when the animal 
faith is an insufficient guide and the course and expres- 
sion of life offer inadequate satisfaction. Grace is the 
visitation and the awakening of spirit in the natural 
conflict of life. It lifts the veil of Mdyd (Ignorance) and 
sanctions movements in consonance with spirit. It 
reflects spirits in the realm of nature in order that nature 
may take the formation of spirit. Without grace our 
formation, however forceful and beautiful, cannot have 
the dignified expression of spirit. Grace is the descend- 
ing of spirit in order that the spirit in man may over- 
come the limitations of nature and radiate the sublimer 
beauties. It is expression of spirit in nature. It is the 
power of spirit over nature. 

Grace is relative to merit. Sometimes Grace indicates 
God’s solicitude to redeem. Love in its spiritual 
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spontaneity is its highest ideal. The best expression of 
spirit is possible in unqualified and unmerited Love. 
Love is zealous and delicate. In entering into the forms 
of love and its expression a word must be said about the 
so-called anthropomorphic nature of these spiritual 
feelings and reactions. Anthropomorphic, no doubt, 
they are, as the analogy of these expressions and reactions 
are drawn from our human lile, but these feelings are 
divine in which man as man has risen much above the 
scale of ordinary human being. In personal life and its 
relations the divine Ldfe and Truth reach their highest 
consummation. It does not lack in cosmic feelings, but 
far exceeds them in their joy and delicacy of movement, 
Life herein takes supra-cosmic expression. Love is 
divine. It is all-embracive. It works as the force of 
attraction, projection, growth and development in the 
order of evolution in nature. It works as the force of 
integration in family and society; ii works as the 
force of aspiration in spirit; finally it expresses itself in 
divine subtlety, fineness, radiance, beauty and in power 
and majesty. I.ove is the fundamental principle emer- 
ging in various forms throughout the gi'ades of existence. 



CHAPTER XVI. 


Forms of Love. 

Love has varied forms, colours and intensities. The 
Vaisnavas, following human analogy, describe the forms 
of Love towards God. It may have a pensive expression. 
It is then called, §dnta, dominant more in knowledge 
than in feeling. This is calm repose based as it is upon 
the sense of wideness. There is no intensive vibration 
in our spiritual or psychic being. Next comes the phase 
in which the devotes has the consciousness and the move- 
ment of being as a humble dependent and a servant of 
the divine. Next comes the friendship with God on 
intimate terms of equality. God is a lover and an asso- 
ciate. The sense of distance of the above two stages is 
minimised. The spiritual attachment becomes greater. 
Love manifests its still higher expression when it has 
taken charge of the divine as its own ward. Herein the 

character of love is changed and the consciousness is 
changed from seeking protection to giving protection to 

the Divine. Next to the conception of the divine child 
is the conception of the divine Bride-groom. * This is 
supposed to be the highest expression of Love, as Love 
it is all focussed in God, without the least thought of 
itself. It is the divine amour. All these appear as the 
affiliation of human feelings to the divine, but in reality 
they far exceed human ways. These are the fruits of the 
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spiritualisation of our being and in their finest expres- 
sion, human ways are completely over-shadowed, though 
at times our human feelings are also stirred and 
reinforced by them. The incompatibility between the 
divine transfiguration and the human expression is 
evident, still human expression exhibits at times the 
divine tremor of being under the possession of spirit. 
The full spiritual expression is not possible unless the 
incompatibility is redeemed. There is a growing sense 
of personality as love rises in the scale. 

The expression of life in its transcendental reaches 
is not possible unless the vital and the mental being 
move in tune with the graces of the spirit. The blessings 
of Love are to be enjoyed here, but nature raises obstruc- 
tions to the privileges and possibilities. They can hardly 
shape themselves unless the total being is surrendered to 
Love. Love is the greatest transforming force, it removes 
all barriers from its path, not by rejecting nature, but by 
shaping it for its purpose. This transforming force 
exists in the divine potencies (the ^aktis) which are 
infused into our being with new aspiration for the divine 
life. 

Passions are spiritualised. Human impulses are 
divinised. The dynamism of life with all its impulses 
cannot be suppressed. It is to be transformed by setting 
up the divine consciousness. Our vital, emotional and 
spiritual being must be in harmony within us, if spiritual 
life is to be an actuality, Vaisnavism establishes this 
harmony by making all personal relations centred in the 
divine. It is indeed a fine art making every movement 
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blissful and graceful by transforming it by the impress of 
spirit. 

Religion makes life artistic in its expression. It 
essentially makes the whole being a movement in 
harmony; and art is creative harmony. When the 
absorbing impulse dies, the radiant memory finds 
expression in artistic activity. Spirit establishes harmony 
in creativeness. But its greatest impulse is towards 
self-efFacement in the loved object. It is God-intoxica- 
tion. Love is spiritual liquor. 

Love survives by union and separation. The 
separation makes the memory of union intense and makes 
the understanding clear. This clear understanding of 
the joys of love and its sportive and artful expressions in 
union makes the feelings deep and intensive. Sometimes 
the intensity goes so deep that Love makes an idealistic 
creation of its own object and enjoys the ideal union 
with all its intensities and varieties. This ideal union 
reveals a phase of an identity of being of the lover and 
the loved. It is not present in the normal union effected 
by Love. The reason is the intensity of feeling. This 
identity is the ideal creation of this intensity. Spiritual 
consciousness gets a further opening not ordinarily 
accessible. This is really enjoying the intensities of 
spiritual feelings through memories. Spirit acts upon 
our whole being through the ideal creation of memory. 
This ideal projection is intensely gratifying, since it 
illustrates the assimilation of Love in the unconscious 
life process, which helps the process of transformation. 
But the acme of realisation is reached, when in the 
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infinite oscillation a poise and an equilibrium are estab- 
lished in the intensiveness of attraction and attachment. 
Here the centrifugal character of Love is exhibited. It 
is a new experience, almost an absorption, in which the 
sense of individuality is for the moment ovef-shadowed, 
in order that it may again reappear with higher accelera- 
tion, and with newer harmonics and deeper intensities. 
Love alternates between absorption and expression. In 
its intensive penetration there are varied expressions in 
the unfolding process; in the acme of realisation, the 
lover becomes one with the beloved. There is a lull in 
expression and love expresses its integral nature, where 
the dynamical expressions arc suspended. This is a 
temporary phase and is followed by more peaceful and 
delicate movements. Love can never forsake its dynamical 
nature even in absorption. It is a realisation of the 
dynamical identity which is peculiar to love, though in 
it there is the apparent cessation of expression. Love 
here actively seeks fusion, and naturally reveals a phase 
which is not covered by the immediacy of relation. It is 
the immediacy of concentration. There is no end to the 
infinite variations of movement and expression, though 
there is occasional ecjuilibrium in order to restore greater 
strength and energy. The indrawn urge of Love is 
followed by the display of outward energy. The more 
the outward expression is assimilated, the inner move- 
ment grows intensive and vigorous; and the finer orders 
of existence in the supra-cosmic world are revealed. 
Evolution in man cannot stop unless man rises quite free 
from nature’s domination and realises in him a principle 
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not emerging from nature— a spiritual principle which 
can discover in itself a direct touch and connexion with 
the divine. The pressing urge in evolution is really 
towards this fulfilment. Evolution is ultimately a re- 
discovery of the ultimate good that is realising itself 
through stir and stress. Nature is not blind. * It is not 
mechanistic. It is the expression of a spiritual urge to 
eiiact a spiritual drama in creation; nature's conflicts 
awaken us to this consciousness. Conflicts emerge from 
the oblivion and forgetfulness of the spiritual urge and 
its play. 



CHAPTER XVII 


Spiritual Ascent. 

The five stages oF love represent in the ascending 
order the intensity and the richness of spiritual undula- 
tions, they draw out manifold notes of delicate 
vibrations and swift expressions. "Ehe intensity 
of interest determines the superiority of the stages, but 
tliey have not the least reference lo self and all are 
directed to the divine. I he offering of the whole being 
makes the finest expression of Love. Love is a delicate 
plant. It cannot gi^ow in divine beauty if there is the 
least denial or refusal from witliin or even if there is the 
insistence for some crude satisfaction of our being. It 
creates a natural opposition between self and love. Love 
is the sacrifice of the self. It is self-offering. The self- 
offering is complete in divine amour. With such offering 
distance is completely withdrawn. A new spiritual 
expression takes place. A dynamical identification 
between the Lover and the Loved is established. The 
divine exhibits itself as the lover as well as the beloved 
and love expresses itself as the divine thread of connexion 
between the two phases of the divine existence. God is 
the Lover, God is the beloved. When this conception 
dawns upon us, the complete spiritualisation and the 
divinisation of being takes place. Life in Love is really 
an ascent towards this realisation, for Love is this greatest 
spiritualising force. I he Divine alone plays with the 
?6 
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divine. This release of our divine nature is the first 
promise of Love. It then exhibits itself in infinite 
richness of life. Love cannot live without this richness. 
The Redemption, it gives, is not its finest privilege. I’lie 
eternal movement and play which it offers are its greatest 
promise. 

There are two kinds of dynainic identification : 
identification in power and identification in love. I’he 
former is necessary for cosmic purposes and may inspire 
souls for such events. But the finest identification is 
possible in Love, where life unfolds divine Love. The 
dynamic identification is enjoyed in its finest form 
through Love, for it is unfettered by earthly purpose. 
This dynamic identification lias degrees. There may be 
identification in the form of occasional or continuous 
possession. The former fulfils some divine purpose. 
The latter is a rare possibility with the elect. Fhc dyna- 
mic identification is better illustrated in the order of ema- 
nations and hypostases, for here the divine manifests 
its own majesty and power in varying proportions accord* 
ing to the task to be fullilled. They receive the direct 
influence and mov'e in conscious identity but they have 
a hierarchy according to their intensity of identification 
and capacity of reflecting the divine power and intelli- 
gence. These emanations represent the order of 
perfected existence. Lheir perfection is determined by 
the intensity of the spiritual ingression. The cosmic 
powers are great divine agencies, but they cannot reflect 
the supra-cosrnic expression and movements. That is a 
quite different order beyond the creative order, where 
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the touch and the impress of the divine in its supra- 
c'osmic nature is felt. Here is the divine Love exhibited, 
for the divine Love is really supra-cosmic, transcendent 
force, far beyond the cosmic forces and powers. 
Naturally its expressions have reference to human 
impulses, though at times it can filter down and give new 
formations to them. 

T his identification in power is a great opening in 
mystical consciousness. Rut the Vaisnavas do not lay 
much emphasis on if, in as much as it still confines us to 
the work of cosmic powers and movements, and cannot 
introduce us to the finer realm of love. Yet this 
movement and education of consciousness should not be 
neglected, for it acquaints us with the Divine will and 
its effectiveness in creation, making at times our will 
identical with the Divine, and the divine movement of 
our being possible. Identification of will precedes 
identification in Love; the former is an identification 
necessary for the cosmic jourpose, the latter is purely a 
personal beatification in which an order of spiritual 
values is revealed.. Evolution of spirit proceeds this way; 
the finest evolution in spirit exceeds the graceful and 
effective movement of spirit through nature. It is 
naturally a sequence in mystical consciousness that 
follows the spirit’s cosmic functioning through nature. 
This consciousness becomes clear, as it becomes 
free from the limitation of its normal functioning through 
the objective mind, which only reflects the relational 
experience but not the outspread vastness of being and 
its fine formations in the super-conscient reaches. The 
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ordinary intelligence cannot realise the possibilities 
that lie hidden in our conscious life and its wide 
horizon. A section of the conscious is presented to us, 
while its vast range lies hidden from us. 

The Vaisnavas discover this by freeing consciousness 
from its mental restriction. Consciousness is not mentality, 
mentality Is imposed upon it, it limits it. Conscious- 
ness freed from this limitation immediately realises its 
direct touch and fellowship with the divine. It is a 
realisation at a point in our being, where some kind of 
identification and nearness is directly felt. It is a realisa- 
tion through total being and through life. It does not 
give an intellectual illumination through wise passive- 
ness; it is a realisation through our integral being. It 
makes our composite being intensively dynamical. It 
is a mistake to suppose that Vaisnavism indulges in a 
kind of spiritual emotionalism, leaving the other parts 
of our being unaffected and unillumined. The mistake 
becomes evident when the dynamical transformation of 
our total being is clearly understood. Vaisnavism, in a 
sense, presents a completer mysticism in as much as it 
embraces life in its transcendental reaches and imman- 
ental expression, and the integral spirituality leaves no 
part of our being and its manifestation out of considera- 
tion; on the other hand it wants to envisage the full play 
of the divine life through all grades of existence. The 
opening of the higher consciousness does not exclude 
or reject its lower strata, but rather indicates its place 
in it and adds a new meaning and charm to it. As the 
access to higher zones of existence is attained, the limita- 
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lion of our being is removed and our existence 
in the same zone and orbit of the divine life is felt. The 
natural is not completely separated from the super- 
natural; and the life-current flows from the super-natural 
into the natural, just as the natural life-current 
becomes more refined and gets access to the super- 
natural. Life is a continuous thread and in the process 
of evolution the thread is not cut off, though there is the 
constant infdtration of the higher into the lower, and 
the constant access of the lower to the higher. The 
spiritual ascent is indicated by the enlargement of 
consciousness, by its infinite wideness. The perception 
of wideness is not here abstract, but there is a reference 
to a concrete centre. Cosmic poiutedness is what charac- 
terises true spirituality. Though Vaisnavism favours the 
eternal flow and infinite undulations of spirit, it does 
not favour the idea of spiritual life as cosmic pointless- 
ness; spiritual life rises in vaster expansion, but always 
with reference to a centre of existence. It is not eccentric. 
It is in the terminology of Vaisnavism, strictly to belong 
to the orbit of the divine existence, called Sdlokya Mnkti. 
The word ‘Mukti’ is here important, it is a liberation 
from the restricted movement of being and conscious- 
ness and entering into a supra-mental vastness. It is the 
first access to the divine order. It is really unfolding in 
consciousness, when a finer and holier and a vaster 
expression becomes quite evident to us. Next follows 
the consciousness of union with the divine. Conscious- 
ness gets into supreme touch with the divine and feels 
the impress of a relation with ip Life moves now with 
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its focus in the divine. Though everything moves within 
the orbit of divine consciousness, still everything may not 
enjoy its direct touch and its influence. Sdjujya Mukti 
gives this blessed privilege. In dynamic spirituality the 
fellowship does not imply assimilation. It implies 
imbibing an influence. The next stage is Svdrupya. 
Sudrupya endows us with the divine nature and engrafts 
upon us divine possibility. In the ascent of life, such a 
consciousness emerges and it strikes the beginning of 
the. dynamic identification. The dynamic identification 
is exhibited at its finest when the divine power is installed 
in us, when we acquire the power of hastening evolution 
by influencing the creative potencies. Spiritual evolu- 
tion implies, along with the widening of consciousness, 
a kind of oneness with the divine force that is functioning 
in the different planes of existence. This assimilation is 
not an abstract possibility, but a concrete fact which 
becomes self-evident with the psychic and the spiritual 
opening in our being. One reads of Yogic powers and 
possibilities that emerge on the path. These potvers 
generally coincide with dematerialisation and psychic 
transference which indicate conquest of nature, but finer 
powers emerge when the dynamic identification is well- 
laid in our being and this identification gives complete 
control over nature, and the divine will becomes actively 
manifest through our being. The divine will sometimes 
selects fit instruments for a divine purpose and possesses 
them— but that is an occasional event in the regulation 
of the universe, and it is essentially a matter of divine 
descent and divine interference. But the dynamic 
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ideiuilicaLion is essentially an ascent and a deeper pene- 
tration into basic being ^\rhere our natural limitations 
are removed and consciousness enjoys a direct inspiration 
and identification with the divine. It is a movement of 
spirit in spirit itself. It is an expression far beyond 
cosmic life. It is not fettered by cosmic activities. Power 
is not the best exhibition of the divine. Power is dis- 
placed by love and grace. .Love is a freer movement 
than Power and even Grace. It is the divine life in 
excelsis. Hegel speaks of the Absolute Life as the 
eternal play of love with itself. It has neither 
finality nor purpose. It is the highest rhythm of life, 
swiftest ill movement, most delicate in expression and 
absoi'bing in harmony. It is the highest fecundity of life. 
It is the divine passion which attracts but does not bind. 
It is the divine impulse which absorbs but is not lost. ' 
Lovt reacts upon every plane of existence from the 
crudest to the finest; it has expression in inconscient 
matter, in vital life, in vital emotions, in psychic attrac- 
tions but these are not its finest expressions. Here its 
expression is interfered with because of the medium and 
naturally its gi^ace is released in supra-mental planes, 
where it is realised in its infinite elasticity and transparent 
beauty. 



CHAPl’ER XVIII. 


Emotional Ecstasy. 

Vaisnavism has a natural influence and attraction 
because of the emotional stir it produces— and the emo- 
tional satisfaction it enhances. Even competent thinkers 
have erroneously identified religion with emotional 
enthusiasm (c.g., Whitehead). Rupa and Sanatana 
Cioswami emphasise the emotional colouring in spiritu- 
ality. And ihe exhibition of emotional outbursts in 
spiritual ccstacy lends weight to the usual opinion. 

The excessive stress upon Love in Vaisnavism should 
not make Vaisnavism pass for emotionalism. It is a com- 
mon mistake that is made. There is an essential diflerence 
between emotionalism and spirituality. Emotionalism 
is associated with our mental and vital being, spirituality 
is not, though it can influence them both. Love is the 
finest expression of the spirit, and the spirit is different 
from mind or even intelligence. Spiritual expressions 
are vibrativc but calm. 1 hey do not in the least perturb 
the inner peace, or tranquility, however intense be the 
consciousness. It disturbs the equilibrium of the psychic 
and the vital being only because they are not sufficiently 
transformed to bear the intensive spiritual out-pouring 
and exjmession. The discharge of the intense psychic 
energy which goes with spiritual intuitions or perception 
cannot be received by the mental or vital being without 
a reaction, because they are not accustomed to high 
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pressure. Naturally obstruction is set up in the mind 
or vital being and confusion follows. When there is not 
the least resistance to the spiritual discharge either from 
the vital or the mental body, there are no perturbations. 
Spirit is intensely active and impressive and evokes 
response. What will be the kind of reaction depends 
upon the character of the constitution. Devotional 
mysticism feels the touch of the spirit primarily in the 
heart centre and naturally it generates various shades in 
feelings. But if the devotee is not overcome therewith, 
he can follow it in knowledge and action. Spirituality 
affects all the parts of our being and can quicken all the 
fibres of our constitution to an intensive degree. Its 
character depends upon the part of our being affected by 
its ingress. It stirs the will, stimulates the heart and 
quickens the intellect. The Spirit can affect our psychic 
and vital being. It can fullil all the demands of our 
being. The finest phase of love can be revealed in benign 
serenity and sovereign calm. Even love presupposes this 
unruffled calm. The finest spiritual force is released in 
calm. Love quickens up life response. But this does 
not imply that there must be oscillations upsetting 
serenity with which spirituality is essentially connected. 
If there is distance it indicates that in our constitution 
lliere is some part which cannot bear the pressure. In 
mystical life our psychological constitution is worked up 
to a great intensity and as, Alexis Carrel has said, it 
brings into play some parts of our nervous being which 
ordinarily in man do not function. Nature wonderfully 
helps and gradually under the pressure makes the system 
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ready for ihe reflection of a higher spiritual charge. 
Obstruction may be overcome with judicious guidance. 
The finest harmony is established in all parts of our being 
and all re-act harmoniously to the spiritual current and 
spiritual aspiration. In the life of the ardent mystic the 
central motive becomes so dominant that all other 
motives are lost in it, or become contributory to it. So 
long as the lower vital urges are insistent it is difficult to 
get the full result. Still the spiritual urges cannot be 
missed. The inner conflict must disappear before the 
full result can be obtained. Before the pilgrim’s progress 
is completed, tlie seeker will have to pass through “the 
sloughs of despond.” It is natural. Mysticism is a new 
life, a ncAV birth into immeasurable possibilities. The 
birth pangs are to be borne patiently and calmly before 
the finest emergence is possible. 



CHAPTER XIX. 


Conclusion 

The path of ascent is varied. There is the path to 
regulate our will, to regulate our intellect and to regulate 
our emotion. Emphasis sometimes is laid upon working 
out and developing a particular faculty, sometimes to 
sharpen all of thein, and at the same time to work har- 
moniously with them. Besides this, there are external 
and artificial methods to w^ake up some form of psychism 
cither .tlirough meditation on finer sound currents or 
light symbols. Vaisnavism has discovered easier paths 
for spiritual unfolding. It is to open the central being 
to God in Love and surrender. It is not a })assive sur- 
render. It is dynamic and active surrender with spiritual 
aspiration. It in\itcs the divine power to pour its 
cliastening inlliiencc into our being and makes us fit for 
the eventual realisation. This aspiration makes the 
'whole being of man (cntred in and receptive of God, 
and under tlie divine protection the seeker (an success- 
fully fight against the disturbing forces, inherent in his 
nature. Every }:>art surrendered becomes transformed 
by the successful elimination of earth-drawen nature and 
by the gradual assimilation of the helpful divine assis- 
tance. Tantricism speaks of the intervention of the fine 
psychic forces towards tlie final realisation. Vaisnavism 
is aw^are of psychic powders and ventures, but it does not 
make much use of them. It insists more upon the divine 
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inspiration than upon the play of psychic forces. They 
may install us in power but may ultimately defeat the 
end. Vaisnavism starts with the spiritualisation of being 
under the direct divine guidance. It seeks the conversion 
of the central being by self-offering and Love. Vaisnavism 
is insistent upon the union in Love with God and, 
therefore, leaves aside all the psychic fruition that may 
come in the way— the possibility of knowledge and power. 
These achievements are regarded as obstruction to the 
final achievement in Love. The chief aim is to fill up 
every inch of our being with asjiiration for love and to 
make it clean, transparent, pure and luminous, so that 
the divine current can reach and saturate the whole 
being. Love is tlie most powerful of the indrawn forces. 
It touches the divine direct and makes the divine force 
active and effective in us. Vaisnavism does not indulge 
merely in a synoptic vision of reality— it is a secondary 
concern, and is the indirect result of the unfolding of 
our being in love. The actual realisation is profounder, 
for it is really making the whole forces move and act in 
divine inspiration, and in enthusiasm for the divine. 

Vaisnavism indicates spiritual advance in two 
ways :— 

(i) By more intensive and extensive movement of 
life in its terrestrial expression. (2) And by the impress 
of spiritual currents on the soul. It believes that finer 
currents of the soul correspond with the cosmic cur- 
rents and the progress is indicated by their active 
expression. In the divine government of the world the 
adept cannot interfere with God’s will, but can be an 
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effective instrvxment to give a terrestrial expression to it 
by the affiliation of its will to the divine will. Sacrifice 
of the individual will is necessary to invite the divine 
will in its terrestrial expression. 

A direct connexion is established and the human 
will rises from its limitations and functions under divine 
guidance and inspiration. With this naturally the divine 
becomes active in man, and he shows incalculable powers 
and development, because he comes into touch with the 
creative formations that arc underlying the management 
of the world. But such secrets are never revealed to 
those who entertain personal motives and it is dangerous 
to tread in this path unless the total self is sacrificed at 
the divine altar. Divine life and divine power instan- 
taneously come to our help, if there is the offering of our 
complete being. 

God works out His purpo.se in tlie different cyclic 
expression of life, and the mystics are at limes the help- 
mates of God for the realisation of this purpose. They 
have the divine will working in them. There are occa- 
sions when the divine will becomes active in human 
history. 

Even if our will is moved by the divine will, still it 
has to meet opposition and tension, for the terrestrial 
evolution is to face inertia of matter. In the working of 
the divine will, therefore, time is a necessary factor for 
its effective expression. Strain, tension must play their 
part in cosmic affairs, and it appears that divine will is 
defeated at times by them and higher evolution suffers; 
but the course of evolution is helped by the timely 
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imposition of the divine will and its influence. The 
course of history makes a sudden change whenever there 
is such an intervention and new epochs in civilisation 
are started. Of course the limited vision of man cannot 
see properly read in philosophic detachment, the mani- 
festation of power, will, wisdom in the inauguration of a 
new order. For man is always accustomed to understand 
things in the habitual ways and slow to see the working 
of new forces. But the working of the divine will in the 
immanent order is occasional. It does not interfere with 
the natural order of evolution unless the forces rec^uire 
a re-adjustment or the time in the course of evolution is 
ripe for an emergence of a new order. Of course the terres- 
trial forces also become helpful for such an event, they 
fashion themselves in a way which can make such an 
event possible. They require re-adjustment, for 
ultimately nature shows an order, discijdine through all 
its discord and confusion. This is really what in science 
is called a new emergence— -a higher order of existence 
out of tlie confusion and the complexities of the lower 
orders. It requires a strain of imagination to accept the 
emergence as a blind necessity out of the conflict. The 
conflict is indicative of the intervention of the divine 
Will, and the creation of a new epochal history. 

The creative order is in a sense a moral order, it is 
a creative expression in eternal values of justice, 
righteousness; but still it is an order which has its 
limitation, for it has to work against the contrary forces 
of injustice, and unrighteousness. Vaisnavism conceives 
these values as confined, to the relative order; 
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and they aic operative so Jong as the sense of a spiritual 
personality in tonscious fellowship with the divine 
has not dawned upon us. Cireativily finds its finest 
exjjression in tlie person and only in tlie onler of persons. 
It can establish a society which is its ultimate consum- 
mation. Creativity rises to super-natural expression and 
seeks to estitblish a spiritual order, in it alone can it get 
the higJiest harmony. But its inherent limitation cannot 
allow it to establish the pci feet, order of spirits, or a 
“ci\ itas dei,” though its attempt lias always been to 
reflect the divine life in its comjilclcness and integrity 
here on earth. 

if it can be established, it will mean a further 
emergence in human evolution, where man realises his 
natuie as pure spirit. This is the natural goal of human 
covlution. This has been so long deleated. for the 
original limitation in creativity— the expression of spirit 
through matter— still works. The jiersonality in man is 
shadowed. It suffers in its conijilete expression. 
In individuality there is the sense of ‘other,’ in 
personality, this is completely dropped, riie sense of 
the “other” is a sense of separation, -uhich negatives or 
denies spiritual expression. 'I'he full spiritual sense 
cannot develop in normal life for nature creates the 
sense of “other” and works, through its conflicts and 
antagonism. Hence Vaisnavism implores the aid of 
Divine Grace, in order that there may be the full bloom- 
ing of the spiritual personality and the complete loss of 
individuality. I hc personality emerges in full height 
where all earthly clingings are removed. 
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There is nothing here which implies effort and 
tension, nothing which implies a distant goal to be 
reached. The contraries drop. Life is revealed in Love 
in its spontaneity. Hie philosophic effort is 
replaced by mystic ease. Reason is superseded by 
intuition. Beauty, Truth and Holiness are simul- 
taneously expressed. This easeness is manifested 
in Vaikuntha, i.e., that which is freed from all conflicts 
and contraries— even tlie contraries of reason. 

The expression of divine life in nature is limited by 
the seiise of 'the other.’ But here, there is no restriction, 
for there is no 'other.’ It is all spirit. The Vaisnavas 
characterise this as the order of bliss {‘HlddinV that 
which is pure Bliss and which gives pure Bliss). The 
earth is the vale of soul-making. Vaikuniha is the vale 
of self-fulfilment. Even in mystic ascent the opposites 
meet. At this height all opposition melts away. 
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